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FOREWORD 

IT is a pleasure to know that Vacaspati’s Bhamatt 
on the first four Sutras will now be available 10 
students of Indian Philosophy in an edition brought — 
out in the orthodox style, with a critical introduction, 
Sanskrit text, English translation and” notes. All” 
those interested: in Indian Philosophy will be deeply . 
grateful to Mr. S. S. Suryanarayana Sastri and j 
Dr. C. Kunhan Raja of the Philosophy and the Sanskrit 
Departments of the Madras University ‘for bringing Š 
ou} wis very useful work. While Sankara’s Bhasya 
is fairly well known among students of Indian Thought 
the later thinkers are practically neglected. Vacaspati 
presents one great section of Advaita Vedanta a 
his Bhamati is second in importance only to Sankar: s 
Bhasya हट 
The Introduction, besides dealing with the da 2 

of the work and its place in the Advaita tradition, 
gives a clear and careful account of the central idea; 
of the Bhamati:.the authoritativeness of scri णा की 

० 2. ह यी 
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its compatibility with reason, the nature of.Avidy& and 
its seat, release—ultimate and relative—and Brahman 
and Isvara, among others. There are side reflections 
on similar views in Western Thought which are always 
interesting. The work will not only add to the 
reputation of its authors but also help to popularise 


Vacaspati’s views on Advaita Vedanta. ` 


Andhra University, Waltair Si R. 
5th May, 1933 l 
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1. DATE AND DOMICILE OF VACASPATI 


ON the strength of a reference in the Nyayasiwcinibandha, 
it is now generally admitted that Acarya Vacaspati 
Misra belongs to the period round about A.D. 841-842 
(898 Vikrama Era).! The last verse of the Bhamati 
refers to a king Nrga. While it is held by some that 
this king has not-yet been identified, others ° believe 
him to have been a king of Mithila, a predecessor of 
Nanyadeva, who reigned about 1019 Vikrama Era, 7.e., 
A.D. 962: it is said that this predecessor is named in 
some inscriptions as Kiratadhipati, and Kiratas are well 
known to be those who had human vehicles. It is in 
any case certain that there should have been a good 
interval between him and Udayana (A.D. 984) who 
wrote the Nyayavartikatatparyatikaparisuddhi, as a sub- 
commentary on Vacaspati’s Nyayavartikatatparyattka. 


1 See Das Gupta, History of Indian Philosophy, II, 107. 
२ Nares’vara yaccariti-nukaram icchanti kartum na ca pirayanti 


tasmin mahipe mahaniya-kirtau s'rimannrge kari may& nibandhah. - 


See also p. 481, under II, i, 33. . 


See Mm. Dr. Ganganath Jha, Sanskrit Introduction to his 
edition of the Sankhyatattvakaumudt. “Nrga” means “one who 
as a human vehicle,” and kirātas are well known to be such. The 


same writer gives many reasoņs, some fanciful, for holding that 


5 ५ 7 as 0 
Vacaspati was a native of Mithila. A 
B 
° A 
° Š 
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That our author belonged to somewhere in Behar 
or Bengal would appear to be evident from the repeated 
reference to mustard oil. It has also been said that in 
what corresponds to ancient Mithila there is a city 
called Bhima (Bhamati) and a tank of the same name. 
It may be interesting to note a story current in 
pandit-tradition about the name “ Bhamati”. In those 
days (as even today in parts of Upper India), it would 
appear to have been customary to hold learned 
discussions on such occasions as marriages. Vacaspati, 
who listened to such a discussion on the occasion of 
his own marriage, was so struck by the vagaries of 
dialecticians that he resolved straightaway to devote 
himself to the task of setting forth authoritative 
expositions of all the darsanas. So great was his zeal, 
so mighty the task and such the patient and tireless 
devotion of his wife that the couple had grown old 

i ॥ before Vacaspati could write finis to his labours. Then | 

alone did Vacaspati realise the magnitude both of’ his | 

J 

3 

१ 

F 


R 


neglect of his wife and of his wife’s self-sacrifice; and 
_, as a tardy measure of reparation, he gave her name to 
the ‘last and greatest of his works, so that she could 
live on perpetually in the Bhimati, though not in the 
odies of children born of her. The story is so pic- 
resque, 80 typical of the scholar’s neglect and the true 
scholarly recompense, that it deserves to be true 


7 Mt 


हः _ II. WORKS 


The works of Vacaspati are enumerated. in the 
con luding verses of the Bhdmati, They are as follows: 
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the Nyayakamka (a commentary on Mandana’s Vidhi- 
viveka), the Brahmatattvasamiksa (a commentary on 


-Mandana’s Brahmasiddhi), the Tattvabindu (a discussion 


of language in its relation to meaning), the Nyāya- 


-vartikatatparyatika (a commentary on Udyotakara’s 


Nydyavartika), the Nydyasicinibandha (perhaps written 
as a supplement to the Tatparyatika), the Sankhyatatt- 
vakaumudi (a commentary on Isvara Krsna’s Sankhya- 
kārikā), the Tattvavatsaradi (a commentary on Vy4sa’s 
Yogabhasya) and the Bhamati (a commentary on 
Sankara’s S’arirakamimamsabhasya).’ 

The Bhamati has itself been commented on by 
several other works. The most notable of these is the. 
Vedantakalpataru by Amalananda (13th Century A.D.) 
This work in turn formed the subject of two commen- 
taries, the Parimala of Appayya Diksita (16th Century 
A.D.) and Abhoga of Laksminrsimha (17th Century A.D.). 
The Abhoga is written in the light of the Parimala 
and sometimes criticises it. Other commentaries on the 
Bhamati are (1) the Bhamativyakhya or the Rjupra- 
kasika by Srirahganitha otherwise known as Akhand- 
ananda2; (2) the Bhamatitilaka*; (3) and: : ६१06 
Bhamativilasa.’ "कू 

1 All the works have been published with the exception of the 


Brahmatattvasamitksa@, not even a manuscript of which has been 
found so far 


२ This has been published in part at Calcutta by Mahamaho- ` 


padhyaya N. S. Anantakrsna Sastri 


3 Manuscripts of this work are found in the Government 
Oriental Library, Madras 

‘Mentioned „by Das Gupta, History of Indian Philosophy, 
II, 108. १ छ ०. 
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a III. RELATIONS TO OTHER WRITERS 


The name of the Bhamati is identified with one 
of two main streams of Sankara interpretation. 
Vacaspati owes the major part of what is distinctive | 

“in his teaching to Mandana’s Brahmasiddhi. But as 
Eg the views starting with Padmapada are known as the | 
| tenets of the Vivarana-prasthana, the views that 


started with Mandana passed current as the tenets of | वै 


the Bhamati-prasthana. /Vacaspati draws largely on 
the Brahmasiddhi, and sometimes on the Paficapadika, 
wherever necessary or possible. Striking verbal 
resemblances to the former work are indicated in the 
notes ; a few of the resemblances to the Pancapadika are 
| noted here: bhasyam prasannagambhiram ; (ahankara as) 
‘idam-anidam-ripam ; mithya-sabdo ’pahnava-vacanah ; 
_Sariram eva Sarirakam sarirake bhava ¥arirako 
jivah; bhiksu-bhayan na sthalya anadhisrayanams so 
yam santi-karmani vetalo’dayah; anvaya possible 
ven without reference to asti-kriya as in rajfio’yam 
puruga 


¥ ७ 


SIEEN 


The references are to. pages 1 H 4, 40, 63, 91, and 97 of the 
| Pañcap (Vizianagaram Sanskrit Series). The statements on 
nd- 9t of the Pañcapādikā are well-known proverbial 

is; what is striking is the use of them by both writers 
same context The interested student will easily find the 
corresponding pages of the Bhamati. Some of the criticism in the 
Bhame i would seem to be expressly directed against the 
doctrines of the Pancapadika; see the Kalpataru on I, iii, 17 
(p. 298) and on I, ii, 26 (p. 264). We owe this reference to 
Mr. ग, । १, R. Chintamani (Journal of Oriental Research Madras, 


Vol. III p. 45). A 


e त 


IV. SRUTI AS PRAMANA 


For Vacaspati, as for all adherents of any orthodox 
school of Indian Philosophy, Revealed Scripture (Sruti) 
is the final authority in matters of the Spirit. The. 
Spirit (or Intelligence, Consciousness, the Universal | 
Self, Brahman) is that whereby knowledge is possible ; ; 
it is itself knowledge. It cannot, without losing its 
self-hood, become an object of knowledge. Itis manifest, 
since but for its manifestation the whole world would 
be blind. But it is not manifested by another, since 
that would lead only to an infinite series of the blind 


leading the blind. It is self-luminous and self-manifest. „~ 


Perception, which would have no value but for the mani- : 
festation of the self-luminous intelligence in and through 
it, could not have that intelligence itself for its object. 
Much less can inference make that its sphere, since it is 
dependent on concomitances between the perceived. 
Brahman can be known only through. intuition and 
that only by gifted and disciplined souls, whose minds . 
have. been purified by Scripture-ordained duties and 
concentrated on the Scripture-taught reality. : Such 
minds will by first hearing of the only real, one 
without a second, reflecting on it and refuting all 
objections to the doctrine, contemplating the real 
uninterruptedly for a long time and with faith, realise. 
Brahman. The supreme pramana is Scripture, though \ 
it may and indeed has to be helped by reasoning, as- 
an auxiliary, in order to remove the doubts that | 
assail the mind.” Such reasoning, however, 18 strictly 
र १ i ति o 
CC-0. Gurukul KangrijyJniversity H&tidyvar Collection. Digitized by, S3 Foundation USA 


७ 
चा . 2 
. ० ० कु 


oe न 0 eee: किक OS ot म. we td sd ee 


Se यायाय का दह ना Rl OTN ee me |) 
& ` — ही र 


ae 


= G- — ~ 
ee 


€ xiv F 

t subordinated to the explication and substantiation of । 
l Scriptural truth and can in no sense be independent. | 
॥ Several questions naturally arise out of this: | 
l (1) Is such an advocacy of Scripture and sub- |e 
ordination of reason consistent with a truly philosophi- f | 
cal attitude? (2) How can Scripture maintain non- ॥ 


difference to be the truth where it conflicts with 
perception which cognises a world of plurality and 
difference? When there is a conflict between the two, 
should not perception prevail over the other? (3) In 
any case, is not Scripture cutting at its own basis in 
denying authoritativeness to perception, since there 
would be no Scriptural knowledge, if words and their 
senses were not first perceived ? (4) What is the nature 
of perception, if it does not cognise a world of diversity ? 
1. Authority is claimed by Vācaspati not for all 
Scripture as such, but only for purportful Scripture.’ 
= For, in Scripture itself there are many restatements 
and explanatory and eulogistic passages, which cannot 
laim to be authoritative, except perhaps in dependence 
on other passages which lay down something new and 
portful. The marks determinative of purport are 
well known; they are: the harmony of the initial 
and concluding passages, repetition, novelty (z.e., not 
therwise made out), fruitfulness, glorification by 
tic passages or condemnation by deprecatory 
es and intelligibility in the light of reasoning, 
It is clear from -an application of these tests that the | 
gi + १ 


-labyah sabdsrthah. - 
(= cy r 


३, tj tparyavati hi srutil pratyaksid balavati, na s’ruti-matram ; 
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entire Scripture has non-duality for purport. The 
Chāndogya teaching, for instance, begins- with pre- 
mising the secondless unity of reality and goes on to 
identify this reality with the self of the pupil instructed, 
in the words “ That Thou art”; the same teaching is 
repeated nine-fold to show that it is important and 
that it is the primary purport; nor is this identity 
something established in ordinary experience, like the 
heat of fire, in which case the Scriptural declaration 
would be a mere re-statement ; it is a statement of the 
novel and hence is purportful; it is fruitful, since the 
knowledge of it helps one to pass beyond transmigration ; 
the knowledge of it is praised suitably and its opposite 
is condemned; and the identity of the self with the 
absolute reality is also found to stand to reason.’ 
Though the application of reason figures but as one of 
the marks of purport, it will be seen on closer examina- 
tion that reason really plays a much more important 
part. There are disputes even as to which is the 
introductory passage and which the conclusion. In the 
vast body of knowledge called Scripture it is possible 
to choose a beginning anywhere and call that: the 
introductory passage; such a choice may be found to 
favour a dualist rather than a non-dualist interpretation. 
As against this the non-dualist ‘has to make out that 
all such beginnings are intermediate or secondary 
(avantara), that the real beginning (paramo-’pakrama) 


s 
1 On advaita as the purport of all Scripture, see the Bhamat y 7 
on I, iii, 33 (especially, p. 343, Anantakrsna S/stri’s edition) 
mention of creation etc. is not,part of the primary intention ;-see ` = 
TI, i, 34 (p. 482) र (डा 


A A 
e . 


e - 


l a 4 
| CC-0. Gurukul Kangri University Hafidwar Collection, Digitized by S3 Foundation USA 
a $ pi" . 


xvi 


|; is elsewhere, and that this favours non-dualism. 
| Similarly of the conclusion. The interpretation of 
$ these in harmony, again, calls for the exercise of reason. 
+ And the need of reason will be similarly found in 
determining what is purportful repetition and what is 
not, in distinguishing and assigning the fruit, in the 

ascertainment of the really novel, and in finding out 
id what is glorified and by which passage. So that the 
mm ‘authoritarianism of the advaitin is unphilosophical only 
on the face of it, involving as it does the abundant 
{ exercise of reason. True, he says reason finds a place 
only in so far as it does not conflict with Scripture ; 
¿but in the end, reason itself has to judge when it 
‘conflicts with Scripture and when it does not. 

2. But how can Scripture over-ride perception 
which cognises difference as real? The assumption 
here is that perception is our first and basic instrument 
of knowledge; and what is basic may not be rejected. 
The advaitin replies that no doubt it is first, but 16 is 
5 not basic and unsublatable. Indeed, where there is: 
sublation, it is the earlier that is sublated. The initial 
E ment or cognition has no doubt greater value, 
ecause of its position. But there are exceptions to ` 
this rule. Where a subsequent cognition arises validly, 
and it cannot arise except as sublating what goes 
before, the earlier cognition should necessarily be taken 
to be sublated; for example, the cognition of nacre’ 
could not arise, if the original cognition as silver 
persi ed; hence, the nacre-cognition is admitted to 4 
1816 ०016 earlier silver-cognition. “Thús, the priority _ f 
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of perception would of itself be an argument for its 
sublation by the subsequently resulting Scriptural 
knowledge, especially when the latter arises without 
depending on the validity of the former. In any 
case, aS we shall see presently, it is not true that 
difference is perceived. 

3. But surely Scripture is dependent on perception =“ 
for its very existence! Scriptural knowledge would 
not be possible except for the prior perception of words 
and their senses. The reply to this is that all that is 
required is the existence, the empirical reality, of words 
and ‘their senses, not their absolute reality. Even in 
ordinary experience we derive what we treat as valid 
knowledge from what is not real but is superimposed. 
Naga means an elephant, while naga means a tree; 
the difference in the length of the vowel ‘a’ isa 
property not of ‘a’ itself, but of the audible sound 
(dhvani) which manifests it; and yet the knowledge 
which results from this superimposed difference is not 
delusive. Sounds and their senses are but manifesters 
of knowledge which is eterna]. The former need not 
and indeed cannot be co-eternal with the latter.; so 
long as they exist and manifest knowledge, their func- 
tion is fulfilled ; an insistence on their absolute reality 
is vain and unreasonable. 

4. Does not perception cognise difference? The 
answer is in the negative. What we know as” 
determinate perception does appear no, doubt to cognise 
difference. But this is preceded by indeterminate : 


perception. All distinctiohs are introduced later into 


८ 
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the single positive undifferentiated continuum presented 
by indeterminate perception. Such perception is compar- 2 
able to the state of feeling mentioned by Bradley, 
wherein there is a harmony of the that and the what 
existence and content; it is broken up because of the 
very finitude of feeling. 
For the dialectic on difference, Vacaspati is 
indebted to Mandana, most of whose arguments are 
" found briefly summarised in the Bhamati.” The 
principal argument, which will bear repetition here, 
his that difference cannot be real, since it can be 
| neither of the nature of things nor an attribute of them 
Ky) If difference were of the very nature of things, there | 
+| would be ho things to be different; for, whatever you l 
may say is one thing will immediately break up, i 
because difference is of its nature ; similarly of each of 
its parts; you cannot rest even in the primal atom ; 
there is nothing which can be treated as a unit and in 


! Jf is also comparable to what is described in the following 
- lines of Tennyson 


The baby new to earth and sky 
2 What time his tender palm is prest 
i Against the circle of the breast 
$ Has never thought that “This is I”. 
But as he grows he gathers much 
And learns the use of “I” and “me” 

_ And finds “I am not what I see 
And other than the things I touch”. 
. So rounds he to a separate mind 
- From whence clear memory may begin 
F As through the frame that binds him in ie 
- His isolation grows defined. ~. क 


, i, 4 (pp. 174-179). The notes in that connection may also 
d. s न ê na = 
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the absence of any unit there can be no difference 
either. ,If, then, difference be said to be an attribute, 
is this attribute different from its substrate ? If not, it is 
of its very nature, and we have really the former 
alternative alone. If the attribute is different, then 
we have three units on our hands, the substrate, the 
difference which is its attribute and the difference of 
the attribute from the substrate. And the moment we 
start inquiring into the relation of this difference to the 
substrate on the one hand and the attribute on the 
other, we are launched on an infinite regress. The 
notion of difference then is unintelligible, and since it 
pre-supposes the identity at least of a unit that is 
different, it is reasonable to hold that difference is 
superimposed on a basis of identity 

May not both identity_and difference be real ? Do 
we not indeed find this synthesis abundantly in experi- 
ence? We do no doubt find their apparent synthesis in ॑ 
experience, but that is no justification for the uncritical 
acceptance of both. To say that both identity and 
difference are manifest cannot compel us to say that 
they are both real, unless all attempt at systematic 
thinking is to be abandoned. A crown and a_bracelet, 
it is said, are different and yet non-different, different 
as products, but non-different in respect of their cause, 
gold. But if they are really non-different,, he who pa 


wants a crown must be satisfied with the bracelet ; if Asolo 


you say that there is difference too between crown and 
॥ 

bracelet, then there must be difference between bracelet 

and gold 8156 poe crown and gold are non-different 


Da wlll Br pt ERY है; 
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O And if, because of the difference between the crown and । 
bracelet, he who wants the first does not want the 

second, why should it not be that he wants it too, F 


because of their non-difference? Such in bare outline L 
is the criticism of the view of difference cum non- | 
difference (bheda-’bheda).! Identity may be found i 
only with difference, but philosophy cannot stop with 
juxtaposing them; either should be taken to be more p 
१ fundamental than the other, and the advaitin has, 
shown sufficient cause for not treating difference as 
fundamental. 
` What, then, is the goal of knowledge? Is it the 
‘in wry pre-rational stage of cognition, analogous to feeling in 
f; Bradley’s system? Obviously, it cannot be, for, on the 
pre-rational supervenes the rational, introducing its 
distinctions and doubts. The goal of knowledge cannot 
tas be any such unstable harmony. For him who has 
{ attained that, there is perfect peace, no more return 
to the relational world of diversity and distraction 
The final cognition, though characterised as perceptual 
and indeterminate, cannot then be of the same nature 
as the indeterminate cognition of the child and the| 
-mute. Between the two, there are only two 


1 ts non-attributive nature. All determinate cog- 
is attributive; the subject is known to possess. 
16, a class or a quality. In the indeterminate, 


1 The criticism of bheda-’bheda occurs under I, i, 4 (pp. 175-178). | 

9 takes it to apply to Bhiskara. The arguments are |! 
subst: ae identical with Mandana’s in the Brahmasiddhiji — 
63-70; and Mandana is criticising Kumirils (८ 


EE 
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cognition of the child, there is no distinction of subject 
and predicate at all. In the final perception, we pass 
beyond the distinction of subject and predicate, to 
\ understand the identity underlying both, not the mere 
attribution of one with respect to the other. A typical 
cognition of this character is the recognition “ This is 
that Devadatta ”. What is asserted is not the posses- 
sion of an attribute by a subject, but the identity of 
Devadatta seen at a different time and place with the 


Devadatta seen here and now. The judgment “| 


essentially an identity judgment not an attributive one. 
And ‘yet it is not bare identity that is affirmed, but 
identity as qualified by the differences of time and 
place. If the differences were really attributes of 
Devadatta, forming part of his essential nature, the 
identity would be impossible. It is therefore said that 
the differences of time and place are upalaksanas, 
qualifications per accidens, and the identity asserted 
is go qualified. The difference between this and the 
bare identity of the pre-rational cognition consists in 
the stability, certitude and freedom from doubt of : 
former. For it has been mediated; it has passed | 


through doubt and difference and is rich with their \ 


significance, though they themselves persist no longer, 
not being ultimately real. The attributive judgments 
of determinate cognition have fulfilled their purpose 


by extending, harmonising and consolidating . the 


original datum of knowledge. What happens at the 
final stage is the realisation of the unity and identity 
of the emperf of knowledge, a unity no longer liable. 
s 5 re 
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| to disruption from within or without, as at the pre- 
rational level. This is the realisation of akhandartha,\ 

the impartite sense, which is non-relational in nature 

p (samsargå-'navagāhi-jňãnam), not because it is infra- 

| ` relational, but because it has taken up and transcended 
relations. Nor need one feel that difference and: 

f relations have not come in for fair play since they are 

treated merely as qualifications per accidens ; for, what 

matters, the signification, is conserved even in the case 


| 
j of an upalakşaņa. The crow on the top of Devadatta’s 
1 १ house serves to identify the house for him who seeks 
१ it; the identification is the significance; that is never 
z हि... lest, though the crow may fly away and the attribution 


of the crow sitting there is only a qualification per 
accidens.’ It is easy to fall into the error of holding 


८ *There is little discussion of the doctrine of akhandartha in 
the Bhamati itself. But it is adverted ta in the Kalpataru, even 
in the course of the first four sttras; and the doctrine is of such 
vital importance to advaita that at least this pas hs mention has, 
to be made. The view that the final cognition is हिया डी by. 
freedom from doubt and delusion and that it is qual per accidens | ° 
by the differences is elaborated at great length in the Advaitasiddhi p” b 
Vācaspati’s failure to discuss akhandārtha is susceptible of one of- 
ie following explanations) For him, as for Mandana, verbal. 
timony is not of itself the cause of immediate knowledge. The 
nition resulting from such testimony has to be contemplated | 
th faith, unintermittently and for a long time before the final 
tuition results. From the sentence there results but a mediate 
on which starts the indispensable process of prasankhyana ; 
d therefore seem unnecessary to insist on the sentence too 
ng a sense that is impartite/} Another possible reason is | 4 
like Mandana, Vacaspati does not hold to the sphota-vada, V 
octrine that meaning is one and integral and that it is but. | 
d gradually in the spoken letters and words. He would seem > 
more sympathy with the Associationist and the Behaviourist 
ons of the acquirement of meaning than with an explana- 
n like that of the Gestalt psychologist. The juxtapositionof | 
h a doctrine alongside that of akhandartha would have appeared, | 
the least, incongruous. It is worth noting that the doctrine — 
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that the indeterminate cognition is the pre-rational 
and the pre-relational, that it is but knowledge of the 
bare subject without its attributes, the bare stem 
without its modifications. The relations and the 
attributes and the modification all count in the final 
cognition, though they cannot count as such, as 
independently and absolutely real. 


The logical theory of Bradley-.and. Bosanquet £ 
is generally identified with the predicative view ; 
of judgment. Judgment, according to the former, ४ 


relates an ideal content to a subject in reality. 
The “aspects of the that..and the what, existence | 
and content, exist harmoniously in feeling, but | 
the harmony is imperfect because of the “finitude of 
feeling. Each aspect tends to outrun or exceed the 
other. Thought tries to cure the defect by a 
homeopathic method. It accentuates the separation 
between the that and the what, sunders them in order 

to bring them together more effectively. The that thus 
sundered becomes the logical subject, while the what is 
the logical predicate. But, elsewhere, he holds that * 
reality itself is the logical subject of every judgment. 
Now, obviously, reality as a whole is not a mere that; ` 
it is the perfect harmony of the that and the what. Nor 


-~ 


‘fof akhandartha is primarily intended to show that statements made. ' 
fin Scripture, despite their propositional form involving subjects, . - | 
predicates and relations, make known the one and the supra- ~~ 

| relational, not the many in relation. A question of some importan 

~- is how words ina proposition can have an identical import an 
be non-synonymous; it is discussed at some length by 
advaita writers and is briefly referred to by Manda: 
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; 
| | is the predicate, logically considered, a mere what,a . | 
bare content. All this mention of sundering and 

homeopathic treatment seems then wide of the mark, a 
defect which Bradley himself recognised in the Hssays | 
on Truth and Reality. ‘What is characteristic of 
judgment is the presence of an ideal element. If reality 
alone were present in the judgment, there could be no 
judgment, since the latter is relational while the former 
is supra-relational. Such relations as are affirmed must 
be within reality. But no judgment establishing such 
relations alone can claim to absolute truth, since the 
predication in every Case would be not of reality, but 
of what is in reality. In order to approximate to 
finality, tuen, the judgment should seek to identify the 
ideal with the real; the identity appears, as it were, in 
a relational form, that of predication. The predicate of 
the judgment is neither something other than the real, 
nor a single aspect of the real taken in abstraction from 
existence ; it is something less than the real, in that it 
comprises inadequately harmonised aspects of existence 
and content. That judgment is most true which 
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है Reference may be made in particular to pp. 316 and 333 of the 

Lissays on Truth and Reality. It is not claimed that the view here 
explained is expressly adopted by Bradley; but it would appear to 
be in consonance with his metaphysical principles, and favoured by 
8 great part of what he says in his later writings. Of particular 
1 in this connection are his rejection of the doctrine of 
g ideas” and of the view that the subject is a “ mere that” 
the Bradleian view of errorexplained in the next paragraph, see 
Appearance and Reali nd edition, pp. 193, 194, particularly the . 
following: ‘ We have crossed the threads of the connection between . 
ts’ and our ‘thats,’ and have thus caused a collision, a 
hich disappears when things are taken as a whole.” 
स्मर, yat ati, like that provisionally accepted by the a 
“Consistent with absolutism, not pluralism. . 
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identifies with reality, as the logical subject, a predicate 
which requires the least amount of readjustment or 
supplementation. ‘In essence, the function of the judg-| 
ment is true identification, not the predication of an| 
attribute. Such a view seems more in accord with the 
fundamental position of Bradley as well as his own 
expressed dissatisfaction with the theory of judgment 
formulated by him earlier. And the approximation it 
makes to the doctrine of akhandartha is not without 
interest. 

One may note in passing the Bradleian theory of _ 
error as a crossed reference and its similarity to the view 
of error as anyathakhyati (apprehension as otherwise). 
It may be remembered that one of the examples 


Somes eat 4:00 


green”. The error is possible because of a confusion 
“between the flower and the leaf; the leaves are green, 
while the flowers are red; but the greenness of the 
former is erroneously referred to the flowers; when 
our knowledge extends so as to cover both leaf and 
flower and becomes more precise, so that each colour is 
referred to its appropriate substrate, the error vanishes. 
The anyathakhyati view, though attributed to the 
Logicians, has some popularity with Advaitins too in om 
the explanation of sopadhika-bhrama,, delusion caused he 

by the presence of an external adjunct. For example, 
the white crystal seen as red is so seen because the 


redness of the flower in proximity to it is erroneously Fe 
referred to it. And the white shell is seen to be yellow, ree 
because in thé jaundiced person, bile goes forth with rO 
` ५ ~ ९५ 
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| the rays of light from the eyes; and the yellowness of 
। the bile is erroneously referred to the object apprehend- 
ed by those rays of light. This view is so much to the 
8 RN fore in VAacaspati’s account of super-imposition that he 
seems to be a supporter of anyathakhyati. And 
Amalinanda has to rescue him from this charge by 
१ pointing to the explanation of the mirage, where at least 
iwe have not a crossed reference, but a pure creation 
which is not determinable as either real or unreal.’ 


V. PRIMAL NESCIENCE 


The stream of indeterminable superimpositions is be- 
५ छ! ginningless, so that it is reasonable to look for the cause 
of each superimposition in an earlier superimposition.” 
But there must be a fundamental vice, an original sin, 
which is responsible for the superimpositions of the 
diverse and the relational on the one and the supra- 
relational. Granted relationing, we can understand the 
= dependence of one relation on another; granted parti- 
_culars, we can understand their causal dependence. 
Back of the relations there is a relationing ; back of the 
particulars there is a particularising. This original sin 
is primal nescience, the ignorance that is the cause 
(mola-’vidy4 or kāraņā-vidyā). Dependent on this 


‘I 


r arūpe aricyambho 71:96 vācaspater matam 
-“anyathakhyatir isti’sye’ ty anyatha jagrhur janah 


| — Kalpataru, p. 2 
ee 


2 In this Vacaspati differs from Padmapida, who would go 
straigh y to primal nescience as the cause of all superim-— 
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are derivative ignorances (tula-’vidyas or karya- | 
‘vidyas); and individual delusions are products of 
these. These delusions are sublatable by other 7 | 
appearances of the same grade of reality as themselves ; | 
the cognition of a stick may take the place of the | 
cognition of a snake, where in truth there is neither 
stick nor snake. Derivative ignorances are sublatable 
by cognition of the objects to which they relate; 
ignorance about nacre is removable by knowledge of 
nacre ; primal nescience is removable by knowledge of 
the supreme reality alone; hence it persists up to the 
realisation of Brahman. Particularising ceases only 
with true knowledge, the knowledge of the universal, 
which is, not outside of, but above particulars. 
Two.-difficulties at least may be raised to the con- 
ception of mula-’vidya. The brilliant dialectic of 
advaitins like Gaudapada and Sankara has shown the 
, unintelligibility of the causal concept. It is not 
ultimately real. It obtains, if at all, only in the world 
of appearance. Jn the phenomenal world of particulars, 
then, one may be excused for looking to one particular 
as the cause or effect of another. But what is the 80186) 
of asking for a cause of the phenomenal world and ` 
postulating primal nescience as that cause? Are we - 
not committing the same fallacy as Kant, who, after ५ 
confining the applicability of the causal concept to yid 
phenomena, proceeded solemnly to affirm things-in- 2 
themselves as the causes of phenomena? The difficulty न 
80 presented appears serious enough. But this at least 
should make us pause before we condemn the doetrine ; 
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the cause suggested is not trans-phenomenal, but is 

itself phenomenal. It is not suggested that nescience 

is noumenal, while its consequences and products are 

phenomenal, though degrees of unreality are recognised 

between the cause and the products, these degrees being 

distinguished, as stated earlier, according to the nature 
i of the means required for sublation. In setting up the 
alleged causal relation, then, we are dealing with terms, 
both of which are phenomenal and therefore susceptible 
of the said relation. Further, the causal relationship as 
between tūlā-vidyā and its products is not of the same 
kind as that suggested between mula-’vidya and the 
tula-’vidyas. It is not suggested that mula-’vidya is a 
cause in time, so much as the logical ground of the tula- 
‘vidyas, for the latter too are said to be beginningless 
(anadi). Such a relationship is not inconsistent even 
with the possession of a higher grade of reality by 
primal nescience; for, is not Brahman the substrate 
of the entire world-appearance? and is not Brahman 
the absolute real? The relational world is the world . | 
_ of appearance. It has as its ground the non-relational ; 
| may also be said to have relating as its more 
/५ proximate ground. The advaitin believes and rightly 
lieves in progressive development of knowledge. Hei 
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would concede the doctrine that the effect is pre- 
existent in the cause, in order to lead the pupil on to 
deny the separate existence of the effect from the cause. ६ 

/ He would concede the doctrine of the concrete universal ; 
transforming itself into the particulars, in order to lead 
the | to conceive this transformation as nothing bu 


A 
s ॥ . : 
ngri University Haridwar Collection Digitized by 53 Fpundation USA 
5 Tr a कु + १११ 


0 Se ta eae 


X 


i 


| known to exist. , amet would not apply thereto, 73 


XXİX 5 


an illusory manifestation. He would concede | 


lead the pupil to reject finally the concept of cause. 
The distinction between causal and effected nescienc 
is but relative,and there are not sufficient reasons to vE 
disagree with it or reject it. | 
Another and a more serious objection is based on. 
the popular conception of ignorance as mere absence of | 
knowledge. For the traditional advaitin, nescienc 
or ignorance is a positive entity, not a mere na 
And this would well accord with the positive nature ofi 
error, which consists not in the mere absence of know- 
ledge, but in the positive assertion of something else as ° 
knowledge. At may be thought that it should be a non- 
dualist’s business to reduce the number of entities to 
one; but this is a misconception. ( Reality for him is 
one; but its unity does not conflict with the plurahty 
of phe henomenal_existents ; and it has never been con- Jae 
tended that nescience, though primal, is anything but a os 
phenomenal. Nor may it be said that in any case there — 
is no justification for ascribing a positive character to (र 
what is primarily, if not wholly, negative. Eor, if l 
ignorance were wholly negative, it could i 
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since what is perceived should be in sense-contact, and 
a mere negation cannot be in conta gt with the senses 
Yr >> a) 

or with anything else. Nor can absence of knor 
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) vivarta-vadasya hi pūrva-bhūmir — pe के आर 
vedanta-vade parinama-vadah. (Sanksepas'arira a, TT, 61.) 
4 iy Pace Y. Subba Rao: Mula-‘vidya-nirasa. ° 
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be perceived as an attribute of the self, since an attri- 

bute can be perceived only in the case of a substrate 

that is in the sphere of EE ; but the self is not 

in the sphere of perception.” Inferbnce, even if it could 

apply, would give only mediate knowledge, whereas 

our experience of ignorance is immediate, in the form 

“I did not know nacre; but now I know” and so on; 

J there is the further difficulty that, being based on 

‘. perceived concomitance, inference is not possible, where 

perception is wholly ruled out.~ Nor is recourse possible 

to the pramana called non-cognition (anupalabdhi) ; for, 

i non-cognition again can give only médiate knowledge ; 

| further, the self being incapable of perception, its 

attribute too cannot be perceived, while non-cognition 

applies only to that of which ope rception (or some other 

means of cognition) is possible ; truly, there is no cogni- 

tion of non-existence, except where the substrate \of 

non-existence is capable of being perceived. But we do 

have experience both of ignorance and of its removal 

by knowledge. Hence, ignorance (or nescience) is both 
positive,’ and indeterminable, even like nacre-silver. 


TE TR VP - 


VI. PLURALITY AND LOCATION OF NESCIENCE 


A distinctive feature of Vacaspati’s advaita is 
the recognition of a plurality of nesciences. If the 


1 Vacaspati’s recognition of the two avidyās is apparent from 
the very first line of his invocatory verse. There is no specific 
d of the conception of mūlā-'vidyā. Some of the arguments © 
re mentioned are based on the त्य copies of the proofs of १ 
h were very kindly supplie the editor. Mr. M. Hiriyanna | 
‘ticularly pp. 65, 66) ॥ न 
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: world be admitted to be a product of nescience, when ॥ 
| nescience is destroyed on the release of a single jiva 
ithe world should be destroyed for all other jivas as : : 
well; and there should be no distinction between the 
bound and the released. One way out of the difficulty 
would be to affirm the existence of one jiva alone, all * 
other jivas, the differences of teacher and taught, १ 
bound and released, being all alike comparable to the 
dreams of the single jiva; this jiva has not yet been 
released ; when he is released, the world too would of 
course cease to exist. ‘But such radical solipsism is (४. 
unacceptable to the majority of advaitins, who hold 
that the distinction between the bound and the“ ५ 
released may not be ignored, since Scripttire declares / ý ७ 
that certain souls have been released and disbelief in $ 
Seripture in such a vital matter as release would a 
necessarily lead to the discrediting of Scripture as 
such. A plurality of jivas must be conceded. Our — 
experience even of our finite self-hood is through 4 
contact and conflict with other selves. These are no 
doubt looked upon by the sophisticated mind as mere 
not-self or inert matter; but primarily the conflict 
and the contrast is with other selves. That‘is why " 
the Bhagavatpada, in speaking of the reciproc $ | 
superimposition of the self and the not-self, refers to | 
the latter as the concept “ Thou,” though one would 
have expected the author to refer to it as “It” wy 
“That”. Vacaspati’s own non-dualism will be found 
to approximate very closely to Berke i 
= though, perhaps, not to ‘solipsism ; 
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: ] will be found to be all the closer in that both the | 
j of spirits, however much that may seem to be in 
conflict with the idealism they profess. And in so 
| far as he insists on the reality of other spirits, and of 
i our duties and obligations in relation to them up to 
a the stage of final realisation, Vacaspati’s doctrine (as 
p also that of Mandana from whom it is derived) should. 
| be characterised as realistic rather than idealistic 

The stream that culminates in the solipsism of 

wi. Prakasananda* does not have its source in Mandana 
३ f or Vācaspati; its more likely source is the view that 
| hi Brahman is both the locus and the content of nescience, 
| which is but single, and that it is Brahman who 
through its own nescience seems bound as it were and 
through its own knowledge seems to be released as it 
were.’ 


TI 


‘In a sense, all advaita is idealistic, in that the material world नका 
_ cannot havo absolute and independent reality, on any variety of E 
advaita f such a world existed, its very existence couid not bel 
ae: In the last resort, knowledge is possible only because! 
- the self is self-luminous and the self is knowledge. If things are 
kn it must be because they are not really other than the self 19 
A oer imposed thereon; see the samvid-bhamatr, pp. 34-38 
lso the Brahmasiddhi 2.7; ekatva evai’yam drastr-drs’ya-bhavo | 
alpate, drastur eva cidātmanah tathā tatha vipariņāmād | 
ad va; nānātve tu vivikta-svabhāvayor asamsrsia-paras- 
riipayor asambaddhayoh kīdrs'o drastr-drs'ya-bhavah ? 


नरो 
?The author of the Vedantasiddhantamuktavali the out- 
g representative of Vedānta solipsism ox Drstiarsties or Drstisrsti-vada, 
that perception of things is either the creation of iheni | 
ultaneous with their creation; the latter view seems to | _ 
favoured by Prakās'ānanda. : 
Such a view is more in accord with the teaching of Sures’vara;/ 
wrongly identified with Mandana. Sures’vara was an immediate . 


disciple of Sankara. 
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Of the nesciences that constitute the world there 
should then be as many as there are jivas. Whena 
particular jiva attains knowledge, his nescience is 
destroyed and for him the world ceases to be. Other 
nesciences, however, continue to exist and to bind the 
souls yet unreleased. It may be possible to explain 
the distinction on the basis of different ..capacities,~ 
(saktis) possessed by a single nescience. Nescience 
binds every jiva because in respect of each jiva it has 
a different capacity to bind; and when a particular 
jiva is released, that particular capacity is lost, though | 
nescience itself persists for other jivas. Though such 
an explanation is plausible, the unity of avidya isa 
needless complication. It is said for instance that, 
though the pain in the foot is not a pain in the hand, 
the hand reaches forth to pluck the.thorn from the 
foot, because both hand and foot are members of Bb. 
single organism and thus there is community of feeling. A 
There is no such community of feeling between different 
individuals since there is no common organism of which/ 
they are members. That is why Caitra does not feel 
Maitra’s pain as his own. If the different experiences of 
Caitra and Maitra were, however, products of a single 
avidya, this may discharge the functions of a common 
organism ; and it would be difficult to explain why Caitra 
does not recall Maitra’s pain as if it were his own.! 


SESE 
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1 This is a development of the advaitin’s explanation of non- 
Teco leo lection (ananusandhina). It must be confessed that that 
explanation does not appear to be thorough-going, as it apparently ` 
ignores the fact of individuals being members of social and other 
organisms and thereby sharing each other’s joys and sorrows. (etas uf- vty 
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हि Fi The ignorances thus assumed must be located 
in the jivas. Brahman who is pure and perfect cannot 
obviously be the locus of defect; and avidya, the 


ie. E is ee 


material cause of all defects, is itself the greatest defect. 
Apart from this, it is the jiva that is instructed, that 
strives and acquires the knowledge which destroys 
i nescience. But there can be no relation of destroyer 
í 4 and destroyed except as between what occupy the same 
c i F locus. The poison drunk by Caitra will not remove “ 


the life of Maitra. Hence, nescience must have the 
same locus as the knowledge which destroys it, t.e., 
रै r the jiva. But it may be objected that the finitude, 
| | transmigration and suffering of the jiva, all that 
constitute 2his jiva-hood in short, are the products of 
nescience ; there would be no jiva except as the product. 
of nescience; how then can nescience itself reside in: 
the jiva? The attempted charge of reciprocal depend-. 
० ence will not stand, for the interaction of ignorance and 
~~ jiva-hood is beginningless/ We do not say at any time 
_ that ignorance was and the jiva was not, or that the 
= jiva was and ignorance was not. If it be still urged 
t such dependence is in the last resort unintelligible, 
counter it with the question, “ why expect in- 
stelligibility in the case of nescience ? ” It is of the very 
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sort: tad eva ’ vidyanam avidyatvam १ 
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VII S VARA AND THE CREATION OF THE WORLD / 


अमा being a_plurality of nescienees, granted 
hat nescience is the material cause of the world, ther 
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are bound to be a plurality of worlds. In conserving 
the authoritativeness of Scripture, we . 5607 to have 
sacrificed the claims of empirical usage, which demands 
a single world common to all souls. The latter demand 
is, however, not imperative, since all that is needed is 
no more than the measure of agreement that exists & 
among the different spectators of an illusion.. When 
the rope is seen to be a snake, as it were, by a number 
of people, the agreement among them does not prove 
the existence of a single objective snake. | What does | 
exist without happens to be interpreted by all of them all 
in the same manner ; if the snake existed objectively it 
should not be possible for some people to mistake it for | 
a garland. The objectivity of the world, then, is no | | 
more ‘than the consilience of illusions. | 
What happens, then, to the view accepted by the `- l 
Vedanta that God is the Creator _of_ the Universe? a | 
Each jiva would appear to be the creator of his world, | 
through and out of the nescience abiding in him; the ८, | 
world is sustained by his nescience, and is destroyed 
with its destruction. The true creator, sustainer and 
destroyer would thus appear to be the jiva himself. 
If the world be considered to be created by a God, 
that could be no more than an illusion, on a par with 
the world-illusion itself. The Creator and His ८८, 
Creatorship would both be figments of the creatures 
imagination. The jiva is enthroned on high and God 
apparently reduced to nothing. But such a conclusion 
can hardly be consistent with the true trend of advaita 


2 


It is true that for this system even Is’vara’is not ? 
° क. 
° ८ i 
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ultimate; endow Him as we may with the utmost 
knowledge and power, He still falls short of perfection, 
since the Perfect is beyond all attributes ; greatness is 
significant only in relation to smallness, while the ह 
Absolute is neither great nor small and is above ) 
relative predications. All this, however, is very! 
different from the position that Isvara is a figment of | 
| the jiva’s nescience. On the face of it, Vacaspati 
would seem to be more idealistic than Berkeley, who - 
( conserved the independent reality of God along with 
| that of other souls. And this is all the more difficult $ 
l | to comprehend in the case of Vacaspati, who begins 
ok his work with due invocation to Bhava, Kartikeya and 
| Ganapati,°and throughout his work betrays little trace 
of the atheism that is his apparent conclusion. There 
is no doubt, however, that the possibility of an atheistic 
conclusion must have struck many of his critics, as 
the author of the Kalpataru is anxious to make out 
repeatedly that Vacaspati does recognise Īsvara and 
that they are fools who say there is no place for 
y svara in his system. The truth of the matter seems 
७6 this. Ignorance is bi-polar. It is located ' 
here, z.e. it belongs to some one; and it has a 
t Though the jiva is the locus, the content is 
When ordinarily we use the possessive 
| a ‘mine’? or ‘his’ we imply in the person 
acity to control what is referred to. Not so in the | 
९ of ignorance; I mean by “my ignorance” the). 


i ७ 


ignorance that is in me, not the ignorance that I cani 
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my limited powers of knowing and acting, but to the 


| omniscient and omnipotent Being. (Is'vara too may be 


said to be the asraya of ignorance, if by Asraya f 
is meant the content, but not its locus (ådhāra). When, 
therefore, it is said that my ignorance creates the 
universe, it does not follow that I create the universe ; 
rather does it mean that Isvara, the content of my! 
ignorance, uses the ignorance that is in me and out), 
of that as material cause, evolves the world; the’ 
ignorance in me, the maya, the prakrti is the primal 
material cause; he who wields it for fashioning 
the world, the mayin, the arch-juggler, is Is’vara.’ | 
At no time then do we have Isvara without the 
jivas, or the jivas without Isvara. Ignorance is the | 
condition of the existence of both. And when there is | 
ignorance, it must exist somewhere and it must have | 
a content. When this polarity of ignorance is resolved, | 
ignorance itself is transcended and Brahmanhood fully 
realised. But when ignorance exists, Is'vara is the 
image which is reflected, as it were, in the various 
nesciences. The reflections are the jivas.) Vacaspati 
does not hold that the jivas are literally reflections, 


Pars nrar a 
1 We are indebted to Mahamahopadhyaya Prof. S. Kuppuswami 
Sastriar, M.A., I.E.S., for considerable help in understanding this 
part of the doctrine. See further on the same topic, Mahimaho- ;; 
piadhyaya N. S. Anantakrsna S‘Astri’s commentary on the Vedanta- {> - 
paribhasa, first edition, Calcutta, pp. 2-3. Reference may be made 
to the Kalpataru, particularly p. 404. v 


waa 


? Cp. “The personal God of India, Is’vara, issues from the 3 
Brahman simultaneously with the 4tman, the soul, and both appear 
together as simultaneous and mutually determined occurrences. It E 
is the same in Eckhart’s teaching. Only with and for the soul, हु 
with and for the creature, is God, God as person, as subject, and 98. ‘ 
conscious of objects.”’*—R. OTTO, Mysticism East and West, p: 14, ती 
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Ep since there can be reflection only of what is visible 
and in what is visible; and neither Brahman nor | 
avidya can be said to possess visible form. But he has न 
i no objection to using the analogy of reflection exten- 
Be sively. The diversities of jivas are compared to the 
diversities of the reflections of one face in different 
है | media, such as a gem, a sword, a mirror. Vacaspati’s 
§ 34 own -conception of the relation of the jiva to Brahman 
E is that_of.-finitisation.of the infinite. ^ Ether is infinite 
and all-pervasive ; but it seems to be confined in a pot 
९५ 9 as it were; and when the pot is moved, though the 
° « pot alone is moved, there seems to be a motion of the 
É = ether in it as well. In the same way Universal Spirit 
E defined by the internal organ etc., is the jiva ; when 
3 the defining adjuncts are got rid of, there is no longer 
any difference between the jiva and Brahman. The 
finitising is bi-polar; at one pole stands Isvara and at 
the other the jiva. It is not that Brahmans first 
reflected as Isvara and that the jivas are reflections 
of this reflection, or that Isvara is a reflection in 
me medium and the jivas reflections in another 
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aya is different from avidyasy that.the former is collective 
single while the latter are diverse, or that in the former the 
constituent is pure, while in the latter if 18 impure; and | 
say that [s’vara is the reflection of Brahman in maya, while © 
s are the reflections of Brahman in avidyā. Such a view 
Era very remote and leaves Him little in common with 
s. For the various views, see the Siddhantales'asangrah 


echeda, pp. 66-104 (Kumbakonam edition) ESS 
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VIIL RITUAL AND RELEASE 


‘Transmigration and its woes being due to nescience, 8! 
the one way to get rid of them is knowledge, which 
destroys nescience. But knowledge does not come to | 
all. ‘The ground must be prepared, the mind cleared . ae 
and the heart made pure for the reception of the truth. - 
Herein lies the use of ritual, the due performance of : 
which purifies the intellect and brings about the desire 
to know.’ The fruit of action is non-eternal; hence 
release can never be attained through ritual. But the < 
desire to know can be brought about through engaging 
in ritual and this in due course fulfils itself through 
knowledge and releasé. It is then as little true that 
karma has nothing to do with release as that it can 
of itself bring about release. It is a remote auxiliary 
(aradupakaraka) and as such requires to be duly 
observed in season.’ | 

7 कक 

IX. THE FINAL INTUITION ४३ ae 

When the desire to know has been awakened, one हि 
hears the highest truths from the Vedanta, reflects on — + 
them, reasons about them, refutes all objections to them, 
and, being finally satisfied about them, begins toy * 
 _ contemplate the supreme Brahman that they teach. — | 
|À uninterrupted meditation practised with devotion 
for a long time, the seeker of Brahman attains Brahman; 


nowledge itself and not merely, to the पु to know. ६ 
iddhantales'asaingrahe, 3rd pariccheda, pp. 350-356. | 
i ॥ ° SN 
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\ ' The Vivaranakara holds that rituals are contribut 
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he obtains, that is to say, an intuition of the one 
| Supreme Intelligence, that is beyond all duality and 
í | misery. With that intuition are destroyed nescience 
ZZ and its products; and spirit stands forth having attained 
. the release that was its own essential nature and only 
¢ * seemed to be non-existent, as it were, like the chain 
round one’s own neck, which one forgets and keeps 
looking for. {The intuition is an act of immediate 
cognition} for, ignorance that is experienced as 
immediate can be removed only by knowledge which 
is also immediate; otherwise, it would be like the 
case of the fever patient who continues to find sugar 
ig bitter, though told it is not so and though himself 
। knowing it is not so. Immediate cognition requires 
the functioning of a sense-organ, here the mind, the | 
organ of internal sense. And this mental perception 
is made possible only by long-continued contemplation 
{prasahkhyana) rasankhyana) as in the lover's perception of the long- | 
lost damsel, whom he constantly comtemplates. ~The; — ह 
3 
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latter is, of course, a delusion; but the intuition of . 
ः man cannot be delusive, for Brahman is taught 
y Scripture, which is free from defect and cannot 
islead ; further, Brahman is ex hypothesi all that is; 
it cannot but exist; and it is identical with the jiva — 
whose existence cannot be doubted; whence then the © 
possibility of delusion ?? k 


B 


‘It is held by some that immediate cognition may result l 
even from yarhal testimony without the functioning of a sense- 
. inter or external, and that the mind in any case 18 : | 
2 -sense-organ. This view is mentioned in the notes, together | 
th Amalananda’s criticism thereof. The view that प 
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The final intuition is of the conditioned Brahman, © | 
not of the Absolute; for there is still the distinction © ‘hes 
of subject and object. It is analogous to the absolute . 
truth of Bradley, which, he says, is absolute, only 
because it is intellectually incorrigible. Of the final 
intuition too it is true that nothing further is needed to 
correct it. It destroys the entire world of duality 
and destroys itself with it. When the powder of the 
clearing nut is mixed with muddy water to precipitate 
the mud, that powder itself does not require another अ 
precipitant. | Es 


X. JIVANMUKTI RS 

A 0007 

When nescience is destroyed by knowledge, it stands 

to reason that release is attained straightaway. And 

this would seem to have the approval of Scripture, 

i which says that, for him who has seen, all karmas 
a (in the plural, not in the dual) cease; prarabdha karma, है 
that which has begun to fructify already, does not  ě 
seem to be exempted from destruction. When a person . 
attains knowledge, he should become disembodied too. . K 
r the position is by no means so simple as tha 
For one thing, there are Scriptural texts which 
definitely prescribe physical death as the limit after ' a 


testimony is not of itself the cause of immediate cognition i 
of Vicaspati’s heritage from Mandana. For the other 
the Istasiddhi, p.122 122, the Vedantaparibhaga, pp. 39 
Siddhantales'asangraha, 3rd pariccheda, pp. 396-39: 
quential discussion as to how verbal testimony can cau 
_ cognition goes on from.p. 399 to p: 414. z$ 
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which alone there is release, or speak of the final 
- release on death of those who have already been 
released in effect.” Embodiment may, then, continue 
even after the onset of knowledg Prārabdha karma 
is like a missile that has begun to take flight; it will 
drop only when its force is fully spent; when that 
happens, the body, which is constituted for the enjoy- 
ment of that karma, perishes as well, and there is final 
a release. But there is no diminution in the knowledge 
7 that has been realised. And there is this advantage 
in such persons continuing to be embodied, in that they 
serve as preceptors. None who is yet short of perfect | 
knowledge can be a preceptor of non-dualism ; and if 
he who kas attained such knowledge should be dis- 
embodied at the same time, there would be no preceptors 
at all. The texts which speak of release immediately 
on the onset of knowledge signify but the close A 
ay proximity of final release, if by such release we mean 
release from prarabdha karma and its product, -the 
present body. But it is possible to be released even 
while in the state of embodiment, in the sense that; 
æy for such a person there is no more knowledge to ba L 
acquired ; much less is there anything to be done by. 
him. Such a knower may indeed say on the strength 
of his experience that he is released, though he. 
continues to appear in the body. As Sankara says:: 


2 


1 tasya tavad eva ciram yavan na vimoksye atha sampatsye. 


2 yjmuktas ca vimucyate 
tasyă *bhidhyanad yojandt tattva-bhavat bhtyas’ ca 1119 
vis'va-maya-nivrttih e be 
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tb “Tt should not be disputed whether the Brahmana 


knower is embodied for a time or is not embodied. 


How can one’s own intimate experience of Brahman~ 
knowledge existing together with embodiment be, 


denied by another ? ' 
The position is attractive but hardly clear 
from the logical point of view. If really there 


is the persistence of a part or trace of. avidya,“) hy 


(and that is what the continuance of prarabdha 
karma means), what is the justification for speaking 
of that state as one of release? Where nescience 


continues, how can there be perfect knowledge 2: 


~ 


To appeal to “one’s own intimate experience” is Ab 


only .to abandon the test of reason, so Vigorously 
insisted on so long, side by side with the appeal to 
Scripture. The doctrine of Jivan-mukti does not there- 
fore commend itself to a logical mind like that of 


i 


» 1 13153४9 on LV, i, 15. - 
2 See the Brahmasiddhi, pp. 129-133. It is possible to make out 


‘that Mandana holds to one consistent view on this question, that . 


‘there is final release only on the dissolution of the body, that though 
{knowledge is attained and avidya destroyed at an earlier stage we 
‘have still an adept alone, not a perfected being, that, in short, there 
is no Jivan-mukti- Such an attempt has the merit of simplifying 
_-Mandana’s position, while being on the whole faithful to it; but it 
does not free him from the inconsistency of holding that though 
avidya is destroyed, TE की aera Mandana argues that 
because of the use Of the plural mani” (in “ ksiyante 08 ’sya 
karmaini”) even, prarabdha karma should be taken to be destroyed 
with the onset of knowledge. If that too is destroyed, how can the 
body persist? If it be said to persist because of samskara, while 
samskāra is admitted to be akiiicitkara and to have no power to 
bind, why then should it be said that the sthita-prajiia is only a 


sādhaka, not a siddha? Either avidy& persists, in which case the, 
so-called Jivan-mukta-is only a sidhaka, or it does not persist, in — 


~ 
o 
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Mandana. But his own position is not very clear. On 


5 | १. xliv 


६ the one hand, he would make out that release comes . | 
only with physical death, and that the descriptions in | 


aw + 


Scripture and traditional lore of those who have passed 


beyond the gunas or are well established in wisdom f 
Ei refer to the seeker not the sage, the devotee not the i 
E , perfected one. On the other hand, however, he seems 
l | “to admit the possibility of the body continuing for a 
है 34 time even after release, not because of a part of avidya, 

co oA but because of the impression (samskara) of avidya, i.e., 


what is left over of its original momentum. Avidya, 
he says, has the power to bind, not so its bare impres- | 
sion. He, who knows that the image in the mirror is | 
a bare reflection characterised by the defects of the | 
mirror, 10 longer worries about the defects in the 
reflection, though by the strength of impression he 
continues to see the face in that way. ‘To the question 
whether the released one continues to be embodied, 
Mandana would thus seem to give two inconsistent 
_ answers—one negativing embodiment and another 
permitting it, but as caused by the impression of nesci- 
= ence, not by nescience itself. And to either position 
grave objections may be raised | 
‘he description of him who is well established in 
knowledge (sthitaprajfia)' cannot apply to a mere 
adep for, the latter is still proceeding from stage to 
th oa 


which case he isasiddha. Mandana seeks to avoid both positions, 
and ‘the result seems to be neither happy nor consistent; but Prof. y 
S. Kuppuswami Sastriar, the learned editor of the Brahmasiddhi, | 
s to be of a different opinion pee 
e reference is to the description in the Bhagavad-Gita, 
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stage of contemplation gaining increased firmness at 
every stage ; he whose knowledge can thus be surpassed 
by himself cannot be said to be well established. And 
no one in such a state of growth can be a preceptor 
of non-dualism. If, on the other hand, it be said that 
the ‘preceptor is the man of perfect knowledge, who yet 
continues to be embodied, the difference between us 
extends only to the cause of such embodiment and your 
explanation is no better than mine. What is samskara 
itself but a trace of avidya? There is no impression 
except as produced by some cause; and when the whole 
notion of cause and effect has been realised to be 
illusory, how can there be the persistence of an effect ? 
If you say the impression is such that it cannot bind, 
we say the same ‘of the trace of nescience whose per- 
sistence we recognise. We say that when there is 
perfect knowledge, prarabdha karma can only work 
itself out and not avail to create any fresh karma or 
other bondage. 

One would seem compelled, therefore, to rest with 
this unsolved contradiction of the co-existence of 
bondage and release in the Jivan-mukta. And this is 
the position of most advaitins. It is permissible, 
however, to speculate on a possible solution of the 
contradiction. The preceptor is he whom the pupil 
may legitimately regard as qualified to be such, not 
necessarily he who proclaims himself to be such. When 
such a person attains perfect knowledge, it may be that 
he, as an individual, is at that very time released. For 
him there is neither a trace of ignorance nor -the 
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uy impression of ignorance. The psycho-physical configu- id 
i ration, however, which was spoken of as his body, may 7 

Ep _ continue to exist and function for a while, shorter or ( 

i | longer, according to the extent of the momentum still | 
x i | left in it. ‘The samskara of avidyi does exist, but for 3 


the body, not for the released spirit) It is this configu- 
ration which is spoken of as alive; it is that which is 
looked up to as the preceptor ; it is on the dissolution 
of that that one speaks of the final release of that 
jiva. It may, however, be asked legitimately how s 
the inert psycho-physical organism can function =, 
in the absence of intelligent guidance. If there is such 
guidance, is it not provided by the soul whose release 
| is under “discussion? If it does provide such guid- 
| | ance, how can we claim to be out of our original 
] difficulty as to the co-existence of bondage and release? 
| The answer we suggest is that there may be intelligent 
guidance; but the guidance is not by the particular 
soul, as particular; it is by Isvara with whom>-the 
i released soul has become one. Isvara can and does 
- express Himself through all manner of media for show- 
ing His Grace to suffering humanity. What more 
natural than that He should employ this psycho- 
physical organism which by due discipline and austeri- 
has been perfected as far as it may be? 
_ उप with this we pass on to the further question as 
to the nature of release. If the jiva is a finitisation of 
rahman, with the cessation of the adjuncts and of the E 
process of finitisation, one should expect the jiva to | 
800118 identical with Brahman. .And. this indeed — 
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seems to be what the Scriptures teach when they say 
that he who knows Brahman becomes Brabman itself. 
But if it is true that the finitisation is bi-polar, that 
Isvara at one pole is related to the jivas at the other, 
as if they were reflections of Himself, that the reflection 
is in the different nesciences each of which is located 
in a different jiva, it seems difficult for the jiva to 
become identical with Brahman, when a particular 
adjunct is removed. When a face is reflected in a 
number of mirrors, on the removal of a particular 
mirror, the reflection therein becomes identical with the 
face-as-reflected not with the face-in-itself. The latter 
identity can come about only when all mirrors are 
removed, when there is no further possibility of reflec- 
tion. Similarly the attainment of Brahmanhood may 
result only when all nesciences are removed, that is to 
say, when all jivas are released. Up to that time, 
release can consist only in identification with 15४७13. 
Hence it is not impossible that on the release of any 
particular jiva, Isvara with whom that jiva has become 
‘identical may actuate for a time the psycho-physical 
organism which persists for a while because of the 


! The notion of release as attainment of identity with Is’vara is 
dealt with at great length by Appayya Diksita in the concluding 
pages of the Siddhantales'asangraha, as well as in the S'tvadvaita- 
nirnaya, sections, 3°2351 to 3°2355. The attainment of identity with 
pure Brahman can be only on the final release of all. The notion 
of sarvamukti (release of all) is not elaborated anywhere by 
Vacaspati, but he does refer to it in the commentary, on IT, iii, 40 
(p. 617). It is legitimate to infer that the whole superstructure 


. raised by Appayya is not untrue to the foundations in Vacaspati’s _ 
own teaching. That Sankara himself countenanced such a view, is. 


very plausibly made out by Appayya 
० 
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strength of its initial momentum. But if avidya has 
ceased to exist for the released soul, how can it exist for 
Isvara? The reply is that our conception of 1919. is 
of a pure being standing over against nescience, not 
bound by it, but certainly limited by it, while yet 
controlling it. This nescience is in truth neither real 
nor unreal, being indeterminable. But as we conceive 
the Lord, He iscertainly limited by nescience, though 
when we become the Lord, on release, it will not be 
experienced as a limitation. The advaitin’s ideal thus 
conceived cannot breed self-sufficiency ; for, salvation 
is possible for all, and till that consummation is attained, 
the -world-process consisting in the elaboration and 
manifestation of nescience will not cease; till the 
final release of all, therefore, release can at best 


be identity with God, who, for all his omnisci- 


ence and omnipotence, is yet limited. Nor is the 
identification with Isvara the-same as the attainment 
of lordly powers said to be possible by the contemola- 
tion of Brahman in one or other of the saguna forms. 
The latter leads not to absolute lordship but only to the 
ability to create what is required for one’s own 
enjoyment in heaven. There is no destruction of 
nescience, and consequently the lordly powers so 
acquired may be exhausted by exercise, so that a return 
to the original unlordly condition becomes possible. 
He who has realised non-duality, however, becomes 
fully and wholly identical with Isvara. He has not 
only the power to create but also the responsibility to 
rule and the duty to destroy. For him there is no 
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more Nescience; hence the declaration of non-return 
to samsara. | 
The thoughtful student of Vacaspati may, perhaps, 
‘find little that is original in him. For the distinctive 
aspects of his teaching, he owes much, as has been 
said, to Mandana. Where he differs from Mandana, 
he elects to follow Sankara, not, perhaps always 
wisely.! But there have been very few to excel 
or rival Vacaspati in the versatility and the extent 
of his scholarship, his vigour of style and clarity of 
presentation. The thoughts that so far we have been 
able to trace to Mandana would have remained 
little known and barren but for Vacaspati’s linking 
them, up with S'ankara’s teaching. About Mandana’s 
own advaita doctrines, there has been as much un- 
certainty and speculation as about his personality, 
in spite of scraps of information vouchsafed here and 
there in the course of commentaries on other works. 
If «the publication of the Brahmasiddh! makes us 
realise Vacaspati’s indebtedness to Mandana, it makes 
no less clear our own indebtedness to Vacaspati for 
popularising and keeping alive such a unique line 
of non-dualist doctrine. | 


1 For example, in the criticism of sphota-vada. Or this subject 
see article on “ Vacaspati’s criticism of the sphota-vada,” Journal, 
of Oriental Research. Madras, VI, p. 311. : 
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For the study of the -Bhāmati in the first instance 
one of the editors—Mr. 8. 8. Suryanarayana Sastri— 
had the able guidance of Vedanta Visarada Pandit 
K. A. Lakshmana Sastri of the Sanskrit College, 
Mylapore; the same scholar. was of considerable help 
in going through the Kalpataru and the Rjuprakaszka ; 
and the editors’ grateful thanks are due to him in 
full measure. For the book as a whole both the editors 
are responsible;. but the translation of the Bhasya 
was done in the first instance by Dr. Kunhan Raja, 
while the rest was primarily the work of the other 
editor. Both in manuscript and in proof the book 
has had the advantage of suggestions and criticisms 
from several scholars, particularly, Mahamahopadhyaya 
Vidyavacaspati Darsanakalanidhi Kulapati 5. Kup- 
puswami Sastri of the. Presidency College ; to him 
we owe a great debt for the kind permission to use 
the Brahmasiddht in proof and: for the trouble he 
took to free the translation from inaccuracies as far 
as: possible; our thanks are also due to Professor 
K. A. Nilakanta Sastri of the University of Madras, 
and Professors P. Narasimham and P. P. S. Sastri of 
the Presidency College, Madras. To these as well as 
to Sir S. Radhakrishnan, who has been so good as 
to contribute a Foreword, we take this opportunity 
of expressing our deep sense of gratitude. The 
Bhamatt is admittedly a difficult work ; and a transla- 
tion for the first time is almost necessarily tentative 


1 For the text, the Vani Vilas edition of the Catussttri Bhamati 
has been followed for the most part. ' .: 
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and imperfect; despite reasonable care in the first 
instance, we have had to introduce several alterations 
and additional explanatory notes. The readers’ atten- 
tion is requested to these in making use of the text and 
translation. We are thankful to the Theosophical 
Publishing House, Adyar, for undertaking the publica- 


tion, and to the Vasanta Press for finishing the work 
so well. 


e 
क्र 


७ 
८८-0०. Gurukul KangritUniversity Haridwar Collection. Digitized by S3 Foundation USA 


. i 


र cnn De 


Digitized by 
ce e 


~_ TABLE OF CONTENTS 


[N.B. The summary in italics relates to the Bhasya, and the 
rest to the Bhamat?; the arabic numerals in brackets give the pages.] 


A. SUPERIMPOSITION 


I. Existence of Superimposition (1). 

Invocation (2); Objections to the study : content 
already known (3); unfruitfulness (4); interpretation 
of the first section of the Bhasya (5); reply to the 
first objection : true nature of the self is not known (7) ; 
scriptural declarations of the true nature of the self are 
purportful, not secondary or figurative (8); it is valid 
though opposed to perception, since empirical validity 
of the latter is not annulled (8); priority of perception 
not , ground for non-sublation ; the apaccheda-nyaya, 
(9); empirical cognition of the self is untrue (9); the 
word “self” is used not secondarily of the body ; con- 
ditions of secondary usage (10) ; self-identity known to 
the inquirer, not to the man in the street (11); the self 
is not finite like the body (11); the concept ‘ T’ illusory 
even for the vijnana-vadin (12) ; it is due to reciprocal 
super-imposition of substrates and of attributes (13) ; 
illusory cognition is its cause and empirical usage its =-=: 
fruit (13); non-discrimination as the cause of illusory ८ 
cognition (14); objection that there are not two 
realities; reply —‘.coupling the true with the untrue” — 
: a है कर न 
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(14) ; beginninglessness of super-imposition (15) ; objec- Fi 
tion: if bodies etc., are manifest they are real ; if not, 
there can be no coupling (15) ; reply (16). 
II. Definition of Superimposition (16). 
Explanation of the definition (17); the definition is 
neither too wide (17); nor too narrow(18); explanation 
of the superimpositions of yellow shell, the reflected face 
(18) ; manifestation alone does not constitute reality (19) ; 
even of the unreal there can be manifestation (19) ; the 
Mimamsaka view of non-existence as another mode of 
existence and the criticism of the Buddhist view that 
_ cognitions cause the appearance of the unreal (20) ; R 
cognition can neither be determined by nor invariably छ, 
linked with the unreal (21); reply to the Mimamsakas 
(21, 22); the superimposed is like what was formerly 
seen (22); but really it is indeterminable (23); the 
purity etc., and reality of the intelligent self (23); 
different views of superimposition: Atmakhyati (23, १4); 
= criticism of above by akhyativadin (25) ; his criticism 
= of the view that the superimposed is created (25, 26) ; 
_ his view that all cognitions are valid (26) ; that delusion 
is but non-apprehension of the distinction between the 
17600 ए apprehended and the remembered (26, 27) ; 
yathakhyativadin—his criticism of akhyati (28, 29 
3 ) ; his view of super-imposition (30, 31, 32) ; indeter- 
inability recognised in all the definitions (32). 
Ri गा, Possibility of Superimposition on the inner — 
self (33) Li 
=: The samvid-bhamati (34-37); difficulties in the 
ow nifestation of the self (34); view that consciousne 
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is self-manifest, the self being merely its locus 
(34, 35) ; refutations of the above (35, 36, 37); light is 
one, determinate, identical with the self and objects are 
superimposed thereon (37, 38) ; difficulty of superimposi- 
tion on the self which is a non-object (38, 39) ; reply— 
non-objectness not invariable (39); appearance of 
agency, enjoyership, objectness etc. due to defining 
adjuncts (40) ; ananda, nityatva etc., not really different 
from caitanya (40); Jivatva as idam-anidam-ripa 
(40, 41) ; immediacy of realisation of the inner self (42) ; 
possibility of superimposition even on what is not 
manifest: a praudhi-vada (42, 43). 

IV. Nature of Superimposition (43, 44). 

Called Nescience (43); the cause of alleevil (44) ; 
means of removing it (45); impossibility of its 
recurrence (46.) 

V. Means of valid knowledge have reference to 
one characterised by Nescience (47). 

Means of valid knowledge function only when 
there is conceit of self in the body, senses etc. 
(48); without their functioning there would be 
no empirical usage (48, 49); they cannot function 
without control (49); control is not possible except 
by a body on which the nature of the self is 
superimposed (49); the unattached self, in the absence 
of superimposition, is not a knower (50); where there is 
no: knowership, the means of valid knowledge do not 
function (50). 

VI. Resemblance of learned persons to beast 
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VII. Sacred teaching (other than the Vedanta) relates 
to one characterised by Nescience (53, 54). 

Activity prescribed in sacred teaching requires | 
the selfs relation to another world, not its freedom | 
from the migratory cycle (54); these teachings 
function before the realisation of the self as taught in the 
Vedanta (55) ; the karma-kanda and the Vedanta relate to 
different spheres; analogy of the syena sacrifice (55). 

VIII. Nature of Superimposition repeated (56, 57). 

Superimposition of attributes exemplified (57) ; 
superimposition of substrate exemplified (58). 

IX. Removal of this beginningless cause of evil 
78 the purport of the entire Vedanta (59, 60). 

Etymology of sariraka-mimamsa (61); summary of 
prima facie view (61, 62); summary of final view (62). 


3. DESIRE TO KNOW 


TIT. First aphorism stated (63); “atha” means 
“anantarya,’ not ‘adhikara” (64), nor “° auspicious- 
ness” (65) ; what is it that goes before? (65) 

PA Brahman-knowledge, free from doubt, is the one i 
“ey / Supreme benefit (63) ; seems to be unattained because of । 
Nescience; illustration of necklace round one’s neck 
(63) ; doubt implied as cause of the inquiry (64) ; primacy 
of the aphorism justified (64) ; etymology of mimamsa, 
sāstra and sutra (64) ; primacy of the “ desire to know” 
(65, 66); “jijnasa” distinguished from “ mimamsa” 
(66); auspiciousness effected by “atha” only when 
‘used in another sense (68); “reference to what | 
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gone before” does not differ in effect from “ immediate 
succession ” (68, 69): correct view ; there is dependence 
on what goes before, only where there is a statement 
of alternative views (69). 
II. Succession not to knowledge of ritual (70); 
no sequence intended nor a relationship of ८३८ and 
S'esin or of Adhikrta.’dhikara (71). 
Ritual not subsidiary to apprehension of the 
sense of the sentence (71); Brahman-intuition results 
from hearing, reflection and contemplation (72); ५ 
sacrifices etc. are of service to that contemplation ; 
by destroying impurities opposed to beatitude or - 
by purifying the person or because of the discharge + 
of the three obligations (73); the rates may 
subserve contemplation too by samyoga-prthaktva ' 
(74); refutation of the above prima facie view: {3 f 
Brahman-intuition is not a product or a modification 
or an attainment (75, 76) or something purified 
(76,.77); Brahman-intuition is not itself Brahman, nor 
is free from adjuncts; itself the last adjunct on the 
brink of destruction (78) ; not invalid like an imagined 
idea, because of the immediate experience of the jiva oes x 
from the first (79); intuition effected by the | 
antahkarana aided by the impression consequent 
on the repetition of the Vedanta Texts; no co-presence 
between contemplation and ritual (79). 19% 
Objection: in spite of knowledge, impressions of — ` कक 
Nesciencs persist ;. example of the : 
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themselves part of Nescience; example of certain 
poisons, the clearing nut etc. (80). 

Reply: impressions of Nescience may continue, 
but the enlightened one has no faith.in ritual; he who 
311 न has no faith is not eligible to engage in ritual (81) ; 
$: ritual performed by ineligible persons has no fruit (81), 
and not required for contemplation (82). 

Objection : prohibitions too would not apply to 
H Q the vidvan, and there would be transgressions of the 
। moral law (82). 
| Reply: Even the jivanmukta has slight traces of 
Nescience, though he has no faith in rituals; be 
faith is required only for doing, not for refraining 
(82) ; there can be no transgression of prohibitions (83) ; 
ritual not required even in the origination of con- 
templation (83); rites are remote auxiliaries (83), as 
generating the desire to know (84). Tapas explained 
as eating in moderation (84); obligatory rites purify 
by destroying sin already incurred (84). Samyoga- 
« gprthaktva unjustifiable, because of prolixity (85). 
tages in the functioning of ritual towards the desire 
_ to know (85). Ritual unnecessary where non-attach- 
ment has already resulted (86). The Jabala text docs 

t intend to declare the presence of a rule of succession 

(87). Both Scripture and codes intend but an emphasis 
non-attachment (88). Nor is sequence established © 
by patha, sthana, mukhya or pravrtti, because there 
F Ape relationship of subsidiary and principal (88) ; nor 
is there the eligibility of a person already eligible for 
omething else (89) 
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Difference between the two “ Desires to know” 
in respect of content and fruit (90), in the dependence 
or non-dependence of the content on observances (90), in 
the existence or non-existence of their contents (91), in 


instructing (91). 
Etymology of visaya (92); i 
apparent injunction “atma jndtavyah 


directing to activity 


n 


to activity or 


merely 


spite of the 


there 


is no 


in respect of Brahman, since 


it cannot be produced (93); nor in respect of contem- 


plation or knowledge from verbal testimony, since neither 
is aprapta so as to call for a scriptural injunction (93). 
IV. 
Discrimination of things eternal and non-e¢ernal, not 


The Preliminaries stated (94). 


of the nature of certitude (95), nor of the nature of doubt, 
but the apprehension of difference between substrates in 
general, as also between their attributes, as eternal and 


non-eternal (95); absolute denial of truth impossible 
(96); non-attachment and how it arises (96); sama, 


dama etc. explained (97) 


es 


Wi. NV. Explanation of “ therefore 


; perishability of 
all enjoyment, even that acquired for the hereafter, 


while Brahman-knowledge bears permanent fruit (98) 


७ Possibility of non-attachment questioned; pain 
should be remedied, not pleasure avoided (99); scriptural 
declaration of the imperishability of heavenly pleasures 
(99) sireply : pain 


sublates inference of perishability 


cannot be remedied because of the defects of depen- 
dence on external means and diminution persisting in all 
* produced happiness (100) ; diminution etc. .evidencedby 
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Scripture too in addition to inference ; hence texts to 
the contrary have a secondary sense (100); Brahman- 
knowledge the supreme human goal (100). 

VI. “ Brahma-jijnasa” explained as a sixth case- 
compound with the sense of object; Brahman does not 
mean caste etc. (101) 

Refutation of the fourth case compound (101, 102) 
Brahman is that which will be defined later (102); 
refutation of “the residuary..sense” of the sixth case 
(102, 103), because knowledge requires an object and 
Brahman is that object (103). 

VII. Further refutation of the_residuary sense 
(104) 

The eobjection and the reply imply concealed 
views (104). 

VIII. Further defence of the residuary sense; 
refutation : acceptance of the principal involves the 
acceptance of everything dependent on it (105); 
Scriptural support for Brahman being the object (106) ; 
explanation of “ jijnasa” (106); Brahman-knowledge 
exterminates Nescience and is hence the human goal (106). 

Both objector and respondent come out with their 
real views (105) ; knowledge culminating in realisation 


is the object of desire (107); Brahman-realisation "| 


the human goal, though it is incapable of generation, 
modification, purification, or attainment (107, 108); 
hence its knowledge is sought (108) and this is possible 
only with the help of the inquiry into Brahman (109) 

IX. Objection: impossibility of desire to know, 
whether Brahman be known or unknown (109), 
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Reply: Brahman does exist and is well known as the 
self (110). 

Existence of a general understanding of Brahman 
even prior to the enquiry (111); the attributes 
of Brahman (111, 112); etymology of Brahman (112) ; 
no one fails to cognise his own self (113); and the 
self is Brahman (113). 

X. Objection: being known, Brahman need not be 
inquired into (114); reply: conflicting views about its’ 
distinctive nature; several such views stated (114, 115) | 
necessity for inquiry into Vedānta aided by reasoning 
not inconsistent therewith (115). 

Conflicting views must have a common basis (1 15); 
such views about the denotation of the “thot” (116); 
similar views. about the denotation of “ that” indicate 
(116) and directly stated (117) ; the basis of such views 


(117) ; need for inquiry (118); place of reasoning (118). 


० C. DEFINITION 


‘I. Definition of Brahman stated (119) ; explana- 
tion and justification of “ janmadz” (120, 121) ; explana- 
tion of “this” in “ for this” (121, 122); complement of 
the aphorism (122) | ८ 

Objection : No definition is possible since nopramana ७ 
applies (1 (119, 120); reply: tatastha-laksana stated as j 
possible (120); justification for treating Brahman .as.” 
the cause, not the pradhāna etc. (121, 122); need for X 
intelligence (122), and omniscience and omnipotence - | 
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Il. Justification for considering only the three; 
viz., origination, sustentation and destruction (124). 

Other modifications of “being ” mentioned (124), and 
shown to be included in the three (125); the mention 


ot a = 


about creation etc. (125); else would be brought to mind 


7 

छ the Nirukta which does not teach the first cause (125). 
< III. Pradhana, primal atoms, chance etc. ruled out 
f\ (126); origination etc. used by some as grounds for; 


inferring the Lord (126), 

IV. Present aphorism not intended to set forth an; 
inference (127), the purpose of these aphorisms being 
to inquire into and string together Vedanta texts 
(127), Brahman-realisation being possible by such 
inquiry alone (128), inference serving only to confirm 
the sense of the texts (128). 

Explanation of “ manana.” and “ yukti ” (128). 

V. Scripture not the sole authority, but experience 
etc. too, where applicable (129), since Brah:nan- 
knowledge culminates in experience (129), and relates 
to an existent (130); not a karya which allows of 
option (130), and in respect of which prescriptions 
and prohibitions are purportful (130); a “thing” admits . 
of no options (131); hence knowledge of ४४ depends not 
on the human intellect (131), but on the thing itself 
for validity (131). 

Reconciliation where there is conflict between 
prescriptions etc. (132); doubt and error do not 
introduce option into things, not being dependent on 
“their nature (133). | 
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VI/ The existent is open to other means of know- 
ledge besides the Vedanta; contingent non-authorita- 
tiveness of the latter (134); reply: Brahman not a 
content of the senses (134); the aphorism of origina- 
tion etc. intended not to suggest an inference (135), 
but -to exhibit Vedanta texts (135) ; the definitive text 
among these (136). 

Objection: Vedantas would be restatements of 
inferential knowledge (134) ; the inner self not an object 
of the senses (135); samanyato drsta inference not 

applicable (135); Brahman’s vivarto-’padanatva ex-i\~ 
plained (136) 


12. SCRIPTURE-SOURCE ° 


I. Source of Scripture necessarily an omniscient 
being (137) ; author necessarily knows more than the content 
of the work, and Scripture itself is omniscient (138). 

.How Rgveda etc., are Sastras (138); how they 
are like the omniscient one (139) ; not all knowledge is 
expressible though possessed (140); “ effortlessness ” 
applied to creation signifies slightness, not absence, of 
effort (140); words and sentences non-eternal (140 
141); hence creation of these by the Lord is possible 
though He has no absolute liberty (141, 142) ; essential 
nature of the Vedas identical in every creation (142) ; 
single authorship not inconsistent with faith in the 
work (142) | sid 

II. Alternative interpretation: Scripture is the MB. 
pramana for Brahman (143). Possible doubt that i 
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inference is suggested by the second aphorism is removed 
by the present aphorism, (144). 


E. HARMONY 


I. Brahman not evidenced by Scripture whose | l 


purport is ritual (145); Brahman-texts futile’ or 
subsidiary to injunction of rituals or injunction of 
contemplation etc. (146,148); the existent is in the 
sphere of other pramanas and hence Sruti in relation 
to tt is non-authoritative (147); arthavada passages 
find purport in syntactical unity with injunctions 
(147) ; statement of the final view (148). 

Contingent non-authoritativeness for the Vedantas, 
because of failure of non-dependence (145); they can 
be neither non-authoritative nor unfruitful (146); 
they teach the agent, deity etc. of ritual or prescribe 
contemplation etc. (146); no injunction possible, even 
of an originative nature, in the case of the existent 
(147); content of the injunction is a becoming (147) ; 
application, procedure, eligibility etc., are present 
even in the originative injunction, though un- 
intended (148). i 

Il. Explanation of “ but” and “ harmony ” in the 
aphorism (149, 150); purport of the texts not to teach 
agent, deity, etc. (150); Brahman, though existent, is 
not the content of perception etc. (150); oneness of 
Brahman and the self to be known through Sastra 
alone (154); Sastra not futile because of the absence of 
what is to be rejected or accepted (154) ; even from the 
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realisation of Brahman results the attainment of the 
human goal (154); teaching of Brahman not subsidiary 
to contemplation (155); for then all duality is quashed 
(155); and there can be no resurrection thereof (155). 

Upakrama and upasamhāra as determinative of 
the ‘sense of texts (150); illustration from the texts 
about the upamsu sacrifice (150); Brahman thus 
settled to be the purport of the Vedantas (150, 151); 
non-authoritativeness cannot be as referring to existent 
things (152); or as dependent on the human intellect 
(152) ; objection: a human origin may be inferred for the 
Vedas, as referring to existents (152), not if they 
refer exclusively to what is to be done (152) ; reply : if 
by karya the implied apurva is meant, apavruseyatva 
would result even for injunctions to worship a 
Buddhist Caitya (153) ; if for the latter human origin is 
seen, it may be inferred for the Vedantas (153) ; from 
Brahman-realisation there is direct attainment of the 
human goal (155); two varieties of the attained and 
the. abandoned (155): the attained, as it were and the 
abandoned, as it were (156). 

III. Veda relating to the self is authoritative 
independently of injunctions, since self-knowledge ts of 
itself fruitful (158); authoritativeness not established 
through inference (159). 

Difference of Vedantas from arthavadas like “ he 
howled” (158); authoritativeness of the Vedanta 
dependent on generating indubitable knowledge of 
what is not already known (159) ; it is intrinsic (159) ; 


hence no example is necessary (160) 
1 
e O © 
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~ IV. Objection: Brahman intimated only as. the 
object _of.contemplation (160) ; analogy of the ahavaniya 
fire etc. (163); pravrtti or nivrtti the fruit of the 

| Sastra (163); authority to support this position (164) ; 
J knowledge of Brahman enjoined for him who desires 
immortality (165). 

Brahman not the purport as the relation of words 
thereto is not known (160) ; it is neither to be rejected 
-Æ nor accepted and hence cannot be declared by a prudent 
६ man (160); words have for purport what is to be done 

| (161) and not an existent (161); that a word has a 
र certain sense has to be known by inferring the cognition 
i of that sense in another who hears the word, through 


CS a 


his pravriti or nivrtti as probans (161); pravrtti and 
nivrtti characteristic of sacred teaching (161) ; transmi- >“ 
gration does not cease with knowing the sense of 
“That thou art” (162); from hearing, one does not 
attain the human goal, as reflection and contemplation 
are also prescribed (162); of the self, as subsidiary to 
contemplation, there is certitude of existence (163); 
contemplation cannot be of the superimposed, as it 
would not be of the self (163); the person eligible for 
contemplation of Brahman is understood on the ratri- , 
satra-nyaya (165). 

V. Objection (contd.): though the objects of the two 
enquiries are different, only as occasioned by an injunc- 
tion of contemplation 78 there the quest of Brahman (166) ; 
futility of texts not relating to an injunction (167) ; noj 
resemblance to “this is a rope, not a snake,” as 
happiness, misery etc. continue even for him who has 
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heard (168); reflection and contemplation are also 
enjoined (168). 

The intuition (darsana) of the self cannot be the 
object of an injunction (166, 167); drastavyah etc 
are not real injunctions (167) 

VI. Reply: ritual and Brahman differ in respect 
of their knowledge and fruit (169, 170); gradations of 


happiness consequent on performance of ritual (170, 171); , 
gradations of misery (172); final release not the fruit of 


religious duty (173), being natural and eternal (173). 
Fruit of Religious Duty surpassable and destructi- | 
ble (169); oneness of jiva and Brahman is eternal and | 
unproduced (170); removal of Nescience occurs even’ 
with, the rise of knowledge, which results natural- 
ly for the mind aided by the impressions of reflection 
and contemplation (170); no apurva needed (170); 
analogy of apprehension of musical notes (171); no 
injunction needed for contemplation, as the latter is 
even otherwise known to result in intuition (171); nora 


niyama-’purva, as in pounding the paddy (171) ; hence 
texts about contemplation etc. are only apparent! 
injunctions (172) १ 


VII. Two kinds of eternality (174) ; non-embodi- 
ment is immutably eternal (174); if subsidiary to a 
karya, Brahman would be non-eternal, as also final 
release (175) 

Evolving eternality not absolute (174); view of 
whole and part as different yet non-different (175, 176) ; 
non-difference in the causal aspect, difference in thé 
effect-aspect (176); criticism (176, 177, 178); either 
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‘difference or non-difference should be assumptive (179); 
‘grounds for holding difference to be assumptive (179). 

VIII. Sruti shows final release to follow imme- 
diately on Brahman-knowledge (180), and excludes any- 
thing else to be done in between (181); support from the 
Preceptor Aksapada (182). 

Knowledge instrumental to release only as removing 
two-fold Nescience (180); definition of acarya (181); 
explanation of the Nyaya aphorism (182). 

IX. Knowledge of the unity of Brahman and the 
self not an imagined identification, nor a superimposition, 
nor what is due to association with a distinctive mode of 
activity (184); nor a purification (186) ; objections to its 
being sampat etc. (186); Brahman-knowledge dependent 
on the object, not on the activity of the man (187) ; no 
room for activity to enter, not even through Brahman 
being the object of the knowing or contemplating activity 
(187) ; Scripture cited (187, 188); purport of Sastra to 
remove difference posited by Nescience (188), not to give 
demonstrative knowledge of Brahman (188); removal of 
differences of cogniser, cognised etc. (189); no. fear of 
non-eternality of release (189). 

Sampat and adhyasa explained and distinguished 
(183, 184); association with a distinctive mode of acti- 
vity explained (184, 185); in all three, self is subsidiary 
and contemplation is the principal (185); purification 
explained (185); refutation of the above possibilities: 
texts about the self are anarabhya-’dhita (186); no 
non-inconstant connection with rites, as for the ladle 

made of parna wood (187); Brahman not the object of 
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the cognising activity (187); words cannot give demon- 
strative knowledge even of worldly things, much less of 
the transcendent (188) 
X. Non-eternality of release, if it be a product 

or a modification (190). . 
XI. Jf of the nature of oneself, Brahman is 
already attained: even if not so, the all-pervasive 
Brahman cannot be attained: hence no room for 
—activity (191). Ray 
XII. Brahman being eternally perfect and pure, no 
excellence may be added to it or defect removed there- 
from; hence release is not the purified and needs no 
activity (192). 
XIII. Release is not manifested throug? purifica- 

tory acts, as the self cannot.be.thelocus-ef-an act (193) ; 
otherwise its non-eternality would result (194). 
Nescience located in the jiva; hence Brahman is 
vertainly eternally pure (194); assuming impurity, it | 
cannot be purified by an act inherent in another, while © Er: 
no act can inhere in it (194) = 
XIV. Objection: acts inhering in the body purify — 

the self (195); reply: what is purified is the self as | 
associated with the body (195, 196, 197); purification is 
of that alone which is made the content of empirically 
valid pramana (196) gates 
XV. No other channel for activity (198) ; knowled. 

the one means (198) a 
XVI. Objection: knowledge is an act of the mind — 
= (198); reply: no; nature of act explained (198, 199) 
= and. distinguished from that of knowledge (200, 201) 
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| Acts like contemplation not established prior to an 
| injunction (200); but knowledge of Brahman results 
| from texts for those who can understand them (200); 


Sao ak 


| | injunction not purportful; as it cannot be effected or not 
effected or effected in a different way (200, 201); 
S contemplation and culmination in experience not 


enjoined as they are well known even in the absence of 
the injunction (201). 

)ई | XVII. Imperatives found in Scripture about the 
3 self have not the enjoined for content (202) ; but they turn 
i one away from the objects of natural activity (202, 203). 

XVIII. With Brahman-realisation, there is destruc- 

| tion of all obligations (205); Brahman not subsidiary to 

an injunction of contemplation (205). 
| XIX. The self is understood from the Upanisads 
॥ alone, does not transmigrate, is of the nature of Brahman 
and occurs in a topic of his own; this self is neither 
non-existent nor unknown ((206). 

Purportfulness and ¥astratva established for the 
Vedanta, even as teaching the existent (206) ; words 
are apprehended in experience in relation to existents 
(207) ; because usage with such purport is seen and it is 
possible to infer cognition of the existent in him who 


understands the word (207) ; description of Sumeru (207) ; ; 
an onlooker ignorant of the language, but knowing i 
the cause of the father’s happiness infers in the father 1 


the cognition of his son’s birth as produced by the 
messenger’s words (208); usage of words in relation to 
the existent is intelligible because of fruitfulness (208) ; | 
inference as to the Vedantas having the existent for | 
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content (209) ; etymology of Upanisad (209) ; grounds for 
‘the self not being subsidiary to what is to be done (209, 
210); how Brahman can be signified by the Vedanta, 
through elimination of defining conditions (210); im- 
possibility of removing that which gets so defined (211). 

XX. The self is the witness of the denotation of 
“IT” (211): not known through the vidhi-kanda or 
through reasoning (211); impossibility of refuting or of 
subordinating it to an injunction (212): tmperishabdility, 
eternal purity, intelligence and freedom of the self (212): 
it is what is principally revealed in the Upanisads 
(212). | 

All others except the self, being indeterminable and 


unstable perish; but not the self, the materiak cause of 1 
all these (214) ; it is immutably eternal (215). 

XXI. Purport is declared to be ritual only in the 
case of prescriptions and prohibitions (215) ; the existent | 
taught by Scripture cannot be other than existent (215) ; ; 
even what is for the sake of an act is not itself an act, A 
but a thing (216) ; the self may be taught in the same way 


(216); such teaching purposeful as leading to cessation . 
of transmigration (216). ; > 
Purport of words is not only kārya or what - k 
subserves kārya (217); nor is it the sense of each word 
independently (217); teaching. of word-sense an in- 
evitable intermediary to sentence-sense, which is the 
purport (218); conjunction with other word-senses 
needed, not with what is to be done (218); even state- 
ments related to the activity of being signify not that 
activity but only a relation (219) ; 
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XXII. Prohibitions relate to desisting from an act | 
and that is not an act (224) ; the negation does not signify | | 
anything other than indifference consisting in desisting | 
from what is established by one’s own nature (224) ; in- : 
difference is caused by non-existence made known by the 
negative particle, and it subsides of its own accord, like’ 
fire without fuel (225). | 
Prohibitions do not have for purport what is to be 
done (220); for karya depends on the existence of voli- 
tion, and volition on its determinant, and the determi- 
nant must be a doing (220); substance and quality are 
related to karya only through the doing (221); 
when substance and quality fall within the injunc- 
tion, they doso as complements to the doing (221); 
connection of material and deity is not the content 
of prescription in “there is that adgneya etc.,” (222); 
even in “make a pot,” the substantive is only 
what is desired, not what is enjoined (222) ; if prohibi- 
tions had karya for purport, exclusion would have to be 
understood in all cases, as in the Prajapati-vrata, and 
the other function of negation would have to be aban- 

doned (223); cessation is not itself what is to done (224); 
hor is voluntary effort to desist prescribed (226) ; what is 
= prohibited is cognised as instrumental to evil, and this 
is the cognition of its non-existence (226) ; this cognition 
cis the cause of the perpetuation of indifference a 
the. imperative suffix restates what is established even 
otherwise by passion and shows its instrumentality to 
evil (228); and this cognition dies out of itself like fire 
whose fuel has been consumed (229); the Mimamsaka - 
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declaration of futility applies only to such narratives १ 
etc., as do not subserve the human goal (230), a 
XXIII. Statements about the existent are profi- l 
table (230); transmigratoriness does not exist as before 
for him who has realised Brahman (230, 231); illustra- 
tion from the wealthy man and the man with ear-rings 
(231, 232); embodiment is due to illusory knowledge, 
while non-embodiment is eternal (233); embodiment not 
caused by merit and demerit, because of reciprocal = 
dependence (233); because the self is not an agent, not = = 
even indirectly like kings etc. (234). | me 
Brahman-intuition compared to the intuition of 
musical notes by the mind purified through the hearing 
and practice of music (232); it removes the presentation 
of the entire universe and itself therewith (232). 

XXIV. Conceit of self in the body is illusory, not 

`- secondary (235); for secondary usage depends on the I 
prior apprehension of difference (236) ; the concept “ I” 
is applied to the body etc. non-figuratively, through | 
non-discrimination, even by learned men (237); hence a i; 
illusory (237) ; consequently when this illusion is removed 
by true knowledge there is jivanmukti (238) ; support १ 
from Sruti and Smrti (238); no transmigratoriness as 
before for him who has realised (238). ai 
Some unseen cause needed to explain superimposi- | 
tion since valid perception or doubt would be appropriate 
otherwise (237) Mee 
XXV. Brahman is not subsidiary to injunetto 
of reflection and contemplation, since these too are for _ 
he sake of realisation (239); Scripture is the pramana 
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for Brahman, because of harmony of the texts, not because 
of Brahman being the content of an injunction (240); 
hence the commencement of a new Sastra is justified (240) ; 
but not if its purport were an injunction to contemplate 
(241); all means of valid knowledge terminate in “ I am 
Brahman” (242); they are contentless and non-authori- 
tative on the realisation of the non-dual Brahman (242); 
support from the verses of a Brahman-knower (242). 

No prescription of manana and nididhyasana, since 
their culmination in intuition is established by co- 
presence and co-absence in experience (239); they are 
not principal rites (239); nor are they subsidiary rites, 
like purification, since the self is neither used nor to be 
used anywhere (240), and, as propounded in the Upa- 
nisads, is opposed to the observance of rites (240) ; one- 
ness of the self and Brahman not merely different from 
but opposed to Religious Duty (241); non-authoritative- 
ness follows at that stage for all pramanas (242) ; expla- 
nation of the verses of the Brahman-knower (242); 
explanation of the secondary and illusory selves (243) ; 
dependence of loka-yitri and even enlightenment on 
these conceits (243) ; knowership etc., possible only prior 
to self-realisation (243); the self to be realised is not 
other than the knower (244); the non-valid yet gives 
rise to absolutely real experience, up to the ascertain- 
ment of the self (244) ; the intuition which is absolutely 
real is unproduced (244) ; short of that there is Nescience 
and in its producing or destroying other Nescience there 
is no unintelligibility (245); Isavasya Upanisad cited 
im support (245). 
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ब्रह्मसूलशांकर भाष्यम्‌ 


युष्म दस्मत्प्रतयगोचरयोरविषयविष - 
यिणोस्तमःप्रकाहावद्विरुद्वस्व भावयोरितरेतर- 
भावानुपपत्तो सिद्धायाम्‌ , तद्धमाणामपि 
सुतरामितरेतरभावानुपपत्तिः--इत्यतः A- 
स्मत्घप्रत्ययगोचरे विषयिणि चिदात्मके युष्म- 
_ त्प्रययगोचरस्य विषयस्य तद्धर्माणां चाध्या | 
सः, तद्विपयेयेण विषयिणस्तद्धर्माणां च वि- | 
._ षयेऽध्यासो मिथ्येति भवितुं युक्तम्‌ । तथा- 
यन्योऽन्यस्मिन्नन्योऽन्यात्मकतामन्योऽन्यध - 
माश्च अध्यस्य इतरेतराविवेकेन अत्यन्त- 
विविक्तयोधमेधर्मिणोः, मिथ्याज्ञाननिमित्तः, 
त्यानृते मिथुनीकृत्य, ‘ अहमिदम्‌ , ममे- 
दम्‌? इति नेसगिकोऽयं लोकव्यवहारः | 
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OF SANKARACARYA 


OF the spheres of the two concepts of “ Thou” and “I,” 
the object and the subject, with their natures opposed 
to each other like darkness and light, when it is 
established that one cannot intelligibly be of the nature 
of the other, the more is it unintelligible for their 
attributes too to be one (in the substrate of) the other ; 
on this account, the superimposition of the object, the 
sphere of the concept of “ Thou,” and of its attributes, 
on the subject, the intelligent self, the sphere of the 
concept of “1,” and (conversely) through an error in 
respect of that, the superimposition of the subject and 
its attributes on the object, can properly be only an 
illusion. Yet, after superimposing on each the nature 
and the attributes of the other through non-discrimina- 
tion of each from the other in the case of attributes 
absolutely distinct (among themselves) as also of 
substrates (similarly distinct), there is this natural 
empirical usage like, “I am this,’ and “this is mine,” 
coupling the true with the untrue, with its cause in 
illusory cognition, 
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THE BHAMATI 


1. We render obeisance to that immortal Brahman, 
the immeasurable bliss and knowledge, from whom as Lord 
with the two kinds’ of indeterminable Nescience as 
ministers, there are the illusory manifestations of ether, 
air, fire, water and the earth-—and from whom came forth 
this universe, movable and immovable, high and low. 


2. The Vedas are His breath, His glance the five 
elements, the (universe) movable and immovable is His 
smile, His sleep is the final deluge. 


e 


3. To the Vedas and to Bhava, which are eternal 
and associated with six angas as also with manifold im- 
perishable properties (or indeclinables) we render obeisance.“ 


4. We render obeisance to Martanda, to Tilaka- 
svamin, and to Mahāgaņapati, who are worthy of universal 
adoration and are the dispensers of ail fulfilment. 


5. Obeisance to Vyasa, the secondary Creator, the 
author of the Brahma-siitras, the incarnation of the 
cognitive energy of the Lord Hari. 


E> 6. Having rendered obeisance to Sankara, of wisdom 
_ pure, of grace the ocean, we (proceed to) analyse the clear 
(yet) deep’ commentary written by him. 


7. As the waters of a highway are purified by falling 
into the current of the Ganges, even so are the lowly words 
of those like us, by their conjunction with the work of the 
Master. 


भामती 


अनिर्वाच्याविद्याडितयसच्वर्य प्रभवतो 
_ विवर्त यस्यैते वियदनिलतेजो$बवनय: | 
यतश्चाभूडिश्वं चरमचरमुञ्चावचमिदं 
नमामस्तह्गह्मापरिमितसुखज्ञानमम्ृतम्‌ ॥ १ ॥ | 
निःश्वसितमस्य वेदा वीक्षितमेतस्य पञ्च भूतानि | 
स्मितमेतस्य चराचरमस्य च सुप्तं महाप्रलयः ॥ २॥ 
षड्भिरङ्गैसूपेताय विविधेरव्ययेरपि । 4 
._.  राश्चताय नमस्कुर्मो वेदाय च भवाय च॥ २ ॥ 
मार्तण्डतिलकस्वामिमहागणपतीन्‌ वयम्‌ । 
बिश्चवन्यान्नमस्यामः सवेसिडिविधायिनः ॥ ४ ॥ 
बह्मसूत्रकृते TH व्यासायापरवेधसे | i 
ज्ञानशक्त्यवताराय नमो भगवतो हरे: ॥५॥ -. 
\ नत्वा विशुविज्ञानं शङ्करं करुणानिधिम । | : a 
भाष्यं प्रसन्नगम्भीरं तखणीतं विभज्यते ॥ ६॥ ` 
` आचार्यकृतिनिवेशनमप्यवधूतं वचो$स्मदादीनाम्‌ । | 
रथ्योदकमिव गङ्गाप्रवाहपातः पवित्रयति ॥ ७ W 


३ अध्यास: 


अथ यदसंदिग्धमप्रयोजनं च न ततेक्षाव- 
खतिपित्सागोचरः, यथा समनस्केन्द्रियसंनिकृष्टः 
स्फीतालोकमध्यवर्ती घटः, करटदन्ता वा ; तथा 
चेदं ब्रह्मेति व्यापकविरुड्टोपलन्धिः | तथा हि-- 
बृहत्त्वाद्बृंहणत्वाहात्मेव ब्रह्मेति गीयते । स चायमा १ 
कीटपतङ्केभ्य आ च देवषिम्य: प्राणभरन्मात्रस्येदंका- 1 
रास्पदेभ्यो देहेन्द्रियमनोबुद्धिविषयेभ्यो विवेकेन 4 
“ अहम्‌ ? इत्यसंदिग्धाविपयस्तापरोक्षानुभवसिड इति 
न जिज्ञासारपदम्‌ | न हि जातु कश्चिदत्र संदिग्धे 
“अहं वा नाहं वा” इति। न च विपयस्यति 
“ नाहमेव ? इति । न च “अहं कृशः, स्थूलः, 
गच्छामि ? इत्यादिदेहधमेसामानाधिकरण्यदशीनादे- 
 हालम्बनोऽयमहंकार इति सांप्रतम्‌ | तदालम्बनत्वे 
हि ‘asd बाल्ये पितरावन्वभूं स एव स्थाविरे 
प्रणप्तननुभवामि ” इति प्रतिसंधानं न भवेत्‌ । 
R बाळस्थविरयोः शरीरयोररित मनागपि प्रत्यभि 
ज्ञानगन्धो येनेकखमध्यवसीयेत | तस्मायेषु व्यावते 
मानेषु यदनुवतेते तत्तेभ्यो भिन्नं यथा कुसुमेभ्यः 
` सूत्रम्‌। तथा च बालादिशरीरेषु व्यावतेमानेष्वपि 
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Now, that of which there is no doubt or that 
which is profitless cannot be the sphere of a desire to know 
on the part of a prudent inquirer, as, for instance, a pot 
present in bright light and coming into contact with the 
sense (of sight) along with the mind; or the teeth of a 
crow. So too, is this Brahman ; hence the knowledge of 
what is opposed to (the presence of) the pervader 7 (of the 
inquiry, i.e., doubt and profit). It is thus: the self alone is 
called Brahman, because it is great or it causes to grow. 
This (self) is known through indubitable, non-erroneous and 
immediate experience of the nature of “JI,” as distinct 
from the body, the organs, the mind, the intellect, their 
objects, (in short) from whatever may be designated by 
the term “this”; (this experience exists) in all living 
beings from the worm and the moth to gods ४10 sages; 
hence the self cannot be the object of a desire to know. 
No one indeed doubts “Is this I or not-1?” or makes 
the mistake “this is not I at all”. Nor is it admissible 
to say that, since judgements like “I am lean, stout,” 


“I go,’ etc., are seen to be used in apposition with 
qualities of the body, the body’ is the substrate of the 
word “I”. If that were the substrate, the recognition 


“ I, who while young enjoyed (the company of) my parents, 
now, when I am old, enjoy (the company of) my grand- 
children” would not come into being. There is not, 
verily, as between the bodies of youth and old age the 
slightest trace of recognition, whereby identity could be 
determined. Hence, that which is constant in whatever 
is variable, that is different from the latter, as a string 
from the flowers (strung thereon). So too, the factor which 
is designated by the word “ I” and is constant even in the 
variations of the bodies of youth, etc., is different from 
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these. Further, the very person, who in dreams possessed 

of a divine body enjoys pleasures suitable thereto, seeing 

himself when awake to be endowed with a human body 

and saying “ I am not divine, but human,” experiences the 

substrate of I-ness, which is distinct from the body and 
= unsublated, though sublated in respect of the divine body. 
Further, he, who becomes a tiger by his yoga, experiences 

the self as non-different in spite of differences of the body; 

hence, the body is not the substrate of I-ness. Hence too, 

even the organs are not its substrate, since even where 

| the senses are different there is the recognition of the 
substrate of I-ness, in “ I myself that saw now touch it”. 
The distinction of that (self) from objects is but too patent. 
The intellect and the mind, being but instruments, cannot 
| properly be substrates of a cognition of “ I,” which reflects 
f the agent (not the instrument). Statements like “I am 
lean, I am blind,” etc., which are made even though there 

is no non-difference (between the body and the self), are, 

as we see fit to hold, suitably understood as in some way 

figurative, like the statement “the galleries shout (meaning 

that the people in the galleries shout)”. Therefore, it is 

established that the self, which is understood from the 

exceedingly patent experience of the “I,” distinct from 

the ‘body, the organs, the mind, the intellect? the objects, 

(in short) from whatever is designated by the term “ this,” 


a inquiry) It is thus: salvation which consists in "| 
_ cessation of transmigration is the profit here desired to be 
set forth. Transmigration has for its cause the non- 


zl ध्यासः Y 


परस्परमहंकारास्पदमनुवतेमानं तेभ्यो भिद्यते | अपि 
च स्तम्नान्ते दिव्यं शरीरभेदमास्थाय तदुचितान्भो- 
गान्भुञ्जान एव प्रतिबुद्धो मनुष्यशरीरमात्मानं पदयन्‌ 
“नाहं देवो मनुष्य एवं? इति देवशरीरे बाध्य- 
मानेऽप्यहमास्पदमबाध्यमानं शरीराद्भिन्नं प्रतिपद्यते । 
अपि च योगव्यात्र: शरीरभेदे ऽप्यात्मानमभिन्नमनु- 
भवतीति नाहंकाराळम्बनं देहः | अत एव नेन्द्रि- 
याण्यप्यस्याळम्बनम्‌ , इन्द्रियभेदेऽपि | योऽहमन्राक्षं 
स एवैतहि wan: इत्यहमालम्बनस्य प्रत्युभि- 
ज्ञानात्‌ | विषयेभ्यस्त्वस्य विवेकः स्थवीयानेव | 
बुद्धिमनसोश्च करणयोः ` अहम्‌? इति कतृ- 
प्रतिभासप्रख्यानाळम्बनत्यायोगः । “ कृशो$हम्‌ ? 
“ अन्धोऽहम्‌ ? इत्यादयस्तु प्रयोगा असत्यप्यभेदे 
कथंचित्‌ “ मञ्चाः क्ोशन्ति ? इत्यादिवदोपचारिका 


इति JEJA: | तस्मादिदंकारारपदेभ्यो देहे- ` 


न्द्रियमनोबुद्धिविषयेभ्यो व्यावृत्त: स्फुटतराहमनु- 
भवगम्य आत्मा संरायाभावादजिज्ञास्य इति सिम्‌ | 
अप्रयोजनखाच्च । तथा हि---संसारनिवृत्तिरपवगे 


इह्‌ प्रयोजनं विवक्षितम्‌ | संसारश्च आत्मयाथा- 
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4 अध्यास: 


त्यानजुमवनिमित्त आत्मयाथात्यज्ञानेन निवतेनीयः | 
स चेदयमनादिरनादिना आत्मयाथाल्यज्ञानेन 
सहानुवतते, कुतोऽस्य निवृत्तिः अविरोधात्‌ ? 
कुतश्चातमयाथास्याननुभवः ? न हि ` अहम्‌ ? 
इत्यनुभवादन्यदात्मयाथात्म्यज्ञानमस्ति | न च “ अ- 
हम्‌ ? इति सवेजनीनस्फुटतरानुभवसमथित आत्मा 
देहेन्द्रियादिव्यतिरिकः शक्य उपनिषदां सहस्नैरप्य- 
न्यथयितुम्‌ , अनुभवविरोधात्‌ न ह्यागमाः 
सहस्रमपि घटं पटयितुमीशते । तस्मादनुभव- 
विरोधादुपचरितार्था एवोपनिषद्‌ इति युक्तमुत्यश्याम 
इत्याशयवानाशाङ्खूय परिहरति---युष्म द स्म त्प्रत्य- 
यगोचरयोः इति । 

अत्र च युष्मदस्मत्‌ इत्यादिः मिथ्येति 
भवितुं युक्तं इत्यन्तः WT: | तथापि 


इत्यादिः परिहारग्रन्थः | तथापि इत्यभिसंबन्धाच्छ- 


gai यद्यपीति पठितव्यम्‌। इदमस्मत्मत्ययगोचरयो- 
रिति वक्तव्ये युष्मद्ग्रहणमत्यन्तभेदोपलक्षणार्थम्‌ | 
यथा ह्यहंकारप्रतियोगी त्वंकारो नेवमिदंकारः, | एते 


वयम्‌ , इमे वयम्‌, आस्महे ? इति बहुलं 
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rid of by knowledge of the true nature of the self. If that 
(transmigration) which is beginningless persists alongside 

the beginningless knowledge of the true nature of the self, 

how can there be the riddance of the former, there being 

no opposition (between the two)? And how can there be 

- non-experience of the true nature of the self? Other than 
the experience of 7,” there is indeed no knowledge of: 

the true nature of the self. Nor can this self, which is other 

than the body, the organ etc., and which is established by 

the very patent experience of “I” common to all men, be i 

negatived even by a thousand Upanisads, that being Be 

opposed to experience. A thousand Scriptures, verily, N 
cannot convert a pot into a cloth. Therefore, because of Dr 
opposition to experience, we see fit to hold that the Upani- K सि 
sads have but a figurative sense. Raising a dosibt, with 
these ideas in mind, (the commentator) answers it (thus): woa 
“ Of the spheres of the two concepts,” etc. A 
Here, (the text) from “ Of the spheres” etc., up to “can 
properly be only illusion” 15 the statement of the doubt. 
(The text beginning) from “Yet” is the statement of the 
answer. As against the expression © Yet” (of the next 
sentence), the word ° though” has to be supplied in the 
statement of the doubt. - Where the words © of the spheres 
of the two concepts ‘this’ and ‘I’ should have been used, 
the word “thou ” is used (in the place of “ this”) to indicate 
: the absolute difference (between the contrasted aspects of 
experience). The counter-correlate of the word “ I” is not 
the word “ this,” so much as the word “ thou,” since there is 
seen extensive’ usage of expressions like “ We are this, we 
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are that”. The self of the nature of intelligence is the sub- 
ject (vigayin), the non-intelligent intellect, organs, body and 
objects, are the objects of cognition (visayas). For, these 
bind the inteliigent self, that is to say, make it determinable 
through their own form.’ Asan example of absolute differ- 
ence, which is the ground of the impossibility of reciprocal 
super-imposition, (there is mentioned) “like darkness and 
light”. Never indeed, can one understand such utterly 
different things as light and darkness each to be of the nature 
of the other. This is stated thus: “ when it is established that 
one cannot intelligibly be of the nature of the other.” The one 
being the other means the one having the nature of the, 
other, that is to say, the identity of the one with the other : 
this is unintelligible.” 

Be this so. Let there be no reciprocal identity between 
different substrates (2.e., the self and the not-self) ; there may 
occur yet the reciprocal super-imposition of their attributes, 
such as inertness and intelligence, eternality and non-eterna- 
lity etc. Even where substrates are distinguished, there is 
indeed seen to occur super-imposition of their attributes, e.g., 
in thecrystai though apprehended as different from the flower, 
yet because of its absolute transparency, there arises the illu- 
sion of redness, in the experience “ red crystal ”, generated by 
the reflection of the hibiscus flower. To this it is said: “for 
their attributes too.” The existence of the attributes of 
one substrate in the other, i.e., their mutual transfer ; this is 
unintelligible. This is the idea: itis indeed a substance with 
colour, which, on account of its absolute transparency takes 
on the reflection of another substance with coiour, though 
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= 


अध्यास: ६ 


प्रयोगदर्शनादिति । चित्खभाव आत्मा विषयी, 
जडस्वभावा बुद्धोन्द्रियदेहविषया विषया: । एते dae. 
हि चिदात्मानं विसिन्वन्ति अवबन्नन्ति; स्वेन रूपेण 
निरूपणीयं कुवेन्तीति यावत्‌ | परस्परानध्यासहेतो 4 
अत्यन्तवैलक्षण्ये दृष्टान्त:---तमःप्रकाशवत्‌ इति | 1 
न हि stg कश्चित्समुदाचरडत्तिनी प्रकाशतमसी $ 
परस्परात्मतया प्रतिप्तुमह॑ति । तदिदमुक्तम्‌ 
इतरेतरभावानुपपत्तो इति | इतरेतरभावः इत- 
रेतरत्वम्‌ , तादाल्यमिति यावत्‌ ; तस्यानुपपत्ता- 
विति । 

स्यादेतत्‌ । मा भूडमिणोः परर्परभावः ; 
तद्धर्माणां तु जाड्यचैतन्यनित्सत्वानिय्यत्वादीनां 
इतरेतराध्यासो भविष्यति | इश्यते हि धमिणो- 
विवेकग्रहणेऽपि तडर्माणामध्यासः, यथा कुसुमाज्ञेदेनं 
गृह्ामाणेऽपि स्फटिकसणाततिस्वच्छतया जपाकुसुम- ` 
घतिबिम्बोद्ग्राहिणि “अरूण: स्फटिकः? इत्या- 
रुण्यविभ्रम इत्यत इदमुक्तम--तद्धमाणामपि 
इति । इतरेतरत्र धर्मिणि धर्माणां भावो विनिमयः, . 
तस्यानुपपत्तिः | अयममिसंधि:--रूपबडि द्रव्यय | 


है; ` 4 H She yee E Se Digiti: 
CC-0. Gurukul KangrifUniversity Haridwar Collection. Digitiz 
IRS lr 100 


0 नि 
4 A a 


J cl Mn SE ११ 
क” Ry ४३७८ 3 > 


७ अध्यास: 


मतिस्वच्छतया रूपवतो द्रव्यान्तरस्य तडिवेकेन 
गृह्ममाणस्यापि च्छायां गृह्णीयात्‌ , चिदात्मा तु 
नीरूपो विषयी न विषयच्छायामुद्ग्राहयितुमहति | 
यथाहुः 
* शब्दगन्धरसादीनां कीदृशी प्रतिबिम्बता ? 
इति | तदिह पारिशिष्याह्िषयविषयिणोरन्योन्यात्म- 
„ संभेदेनेव तडर्माणामपि पररपरसंभेदेन विनिमयात्मना 
भवितव्यम्‌ , तो चेडमिणो अत्यन्तविवेकेन शृह्यमा- 
णावसंभिन्नो, असंभिन्ना: सुतरां तयोर्धर्मा:, खाश्रयाभ्यां 
व्यत्रधानेन दूरापेतत्वात्‌ | तदिदमुक्तम---सुतरां 
इति | ताद्वेपयेयेण इति । विषयविपर्ययेणेत्यर्थ: | 
मिथ्याशब्दः अपहववचन: | एतदुक्तं भवति-अध्या- 
सो भेदाग्रहेण व्याप्तः, तहिरुडश्रेहारित भेदग्रहः, स 
भेदाग्रह॑ निवतेयंस्तह याप्तमध्यासमपि निवर्तयतीति | 
मिथ्येति भवितुं युक्त यद्यपि तथापीति योजना | 
इद्मत्राकूतम्‌--भवेदेतदेवं यदि | अहस्‌ ? 
इत्यनुभवे आत्मतत्वं प्रकारेत | न त्वेतदस्ति | 
तथा हि समस्तोपाध्यनवच्छिन्नानन्तानन्दचैतन्येक- ; 
रसमुदासीनमेकमडितीयमात्मतखं श्रुतिस्मृतीतिहास- ) 
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apprehended as different from itself ; the intelligent self, how- 
ever, is the colourless subject and cannot take on the reflec- 
tion of the object. As they (the Bhattas) say: Of sound, 
smell, taste etc., in what way can there be reflection ? * 
Hence it follows by elimination that mutual transfer of the 
constantly associated attributes of the object and the 
subject is possible only on the basis of the reciprocal connec- 
tion of these two. If these two substrates being apprehend- 
ed as absolutely distinct are unrelated, their attributes are 
even more clearly unrelated, they being further removed 
from each other by the interposition of their respective sub- 
strates. This is stated thus: “the more,” etc. “ Through‘an 
error in respect of that ” means through an error in respect of 
the object. The word “illusion” signifies concealment. 
This is what is said: super-imposition is pepvaded by 
non-apprehension of difference; the opposite thereof, i.e., 
the apprehension of difference, is present here, which, getting 
rid of that non-apprehension of difference, gets rid also of 
the super-imposition pervaded thereby. . Though they 
can properly be only illusion, yet”: this is the construction. 

This is the underlying idea.—(All) this might be so, if 
the true nature of the self were manifest in the experi- 
ence of the “I”. This, however, is not so. Itis thus: the 
true nature of the self is declared in Scripture, traditional 
codes (smrti), epics (itihasas), and mythologies (१०८7८५०८५३) 
as undefined by any limiting conditions, as of the one 
consistency of endless bliss and intelligence, as indifferent, 
as one and without a second. Nor can those (statements) 
which have the purport of teaching the self as of this 
nature, through their introductory, intermediate and 
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concluding passages, and through purportful repetition, be 
| made figurative even by Indra. For, from repetition results 
the eminence of the object, as in “ Lo, beautiful, lo, 
beautiful !”, not its littleness ; nor even figurativeness (that 
being) remote indeed. The experience of the “ I,” exhibit- 
ing as it does the self as finite and as confounded by a 


eal 


multitude of griefs and sorrows, how can it have the true 
nature of the self for its sphere? Or how can it be 


हो 


undeluded (experience)? Nor can it be said that since 


Scripture is opposed to perception, which is the elder 


SIS Cd 


as dependent on the latter should be declared invalid or 


means of valid knowledge (promaa),'™ the former wie 
figurative ; for, since that (Scripture) is not of human origin, 


~ 


and is free from even the suspicion of any defect, and 
since itsa validity is self-revealed by the very fact of aioe wD 
conveying knowledge, it is independent (of any other means dey 
of knowledge) in respect of its effect, i.e., valid knowledge. 
If it be said that though independent in respect of the 
knowledge (it generates), yet since it is dependent on 
perception in respect of its origin, and since there is 
opposition to that (perception), there will be the non-validity 
of Scriptural teaching, consisting in its non-production,—no 
(we reply); for, there is no opposition to its origination 
Bie (by perception). Scriptural knowledge does not indeed 
= annul the empirical validity of perception, whereby it would 
itself cease to be, because of the non-existence of its 
cause; rather (does it annul) the absolute (validity of 
perception). Nor is. its cause the absolutely true (percep- 
tion), since true knowledge is seen to arise from means of 
knowledge which are empirically though not absolutely 
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पुराणेषु गीयते । न चैतान्युपक्रमपरामशोपसंहोरैः 
क्रियासमभिहारेणेदृगात्मतत्तमभिद्धति  तत्पराणि 
सन्ति शक्यानि शक्रेणाप्युपचरिताथोनि कतुम्‌ | 
अभ्यासे हि भूयरत्वमथस्य भवति यथा “अहो 
दशेनीया अहो दशेनीया? इति, नाल्यत्वमपि 
घारेवोपचरितत्वमिति | अहमनुभवस्तु प्रादेशिक- 
मनेकविधशोकदु:स्वादिप्रपञ्चोपप्लुतमात्मानमादशेयन 
कथमात्मतत्त्वगोचरः कथं WW? न च 
ज्वे्भमाणप्रत्यक्षविरोधादाम्नायस्यैव तदपेक्षस्याप्रामा- 
प्यमुपचरितार्थत्वं वेति ger, तस्यापोरुषेयतया 
निरस्तसमस्तदोषाशङ्कस्य, बोधकतया च खतःसिद्ध- 
प्रमाणभावस्य स्वकार्ये प्रमितावनपेक्ष्वात्‌ । प्रमिता- 
वनपेक्षत्वेऽप्युपत्तो प्रत्यक्षापेक्षत्वात्तडिरोधादनुसत्ति- 
लक्षणमस्याप्रामाण्यमिति चेत्‌, न, उत्पादका- 


प्रतिहन्डिवात्‌। न द्यागमज्ञानं सांव्यवहारिकं ` 


प्रत्यक्षस्य प्रामाण्यसुपहन्ति येन कारणाभावान्न 
भवेत्‌; अपि तु तात्तिकम्‌ । न च तात्त्विक- 
मस्योतादकम्‌ , अतात्त्विकप्रमाणभावेभ्योऽपि सां- 


व्यवहारिकप्रमाणेभ्यस्तचज्ञानोपत्तिद्शनात्‌ । तथा _ 


= 
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च वर्णे हुसवत्वदीधत्वादयो$न्यधर्मा he समारोपिताः 
तत्तप्रतिपत्तिहेतवः। न हि लोकिकाः “नागः? 
इति वा “नगः” इति वा पदात्कुञ्जरं वा तशं 
वा प्रतिपद्यमाना भवन्ति श्रान्ताः | न चानन्यपरं 
वाक्यं साथे उपचरितार्थ युक्तम्‌ | उक्तं हि--“न 
विधो परः शब्दार्थः? इति | Aga च अनपेक्षि- 
तस्य बाध्यत्वे हेतुः न तु बाधकत्वे, रजतज्ञानस्य 
ज्यायसः शुक्तिज्ञानेन कनीयसा बाधदर्शनात्‌ | 
तदन्रपबाधने तदपबाधात्मनः तस्योत्पत्तेरनुपपत्तेः | 
दशितं च तात्त्विकप्रमाणभावस्यानपेक्षितत्वम्‌ | तथा 
च पारमर्ष सूत्रम्‌ पोर्वापर्ये पूवदोर्बल्यं प्रकृति- 
वत्‌ ? इति | तथा च-- 

_ पूर्वासरबलीयस्त्व 

तत्र नाम प्रतीयताम्‌ । 


अन्योन्यनिरपेक्षाणां यत्र 
जन्म धियां भवेत्‌ ॥---इति ॥ 


अपि च येप्प्यहंकारास्पदमात्मानमास्थिषत 
_ तैरप्यस्य न तात्त्िकत्वमभ्युपेतव्यम्‌ , “ अहमि- 


E 
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SUPERIMPOSITION 9 


valid. Thus, the qualities of short and long, though foreign 
to letters (belonging as they do to sound: dhvant),. being 
super-imposed thereon, are causes of true apprehension; 
those who in the world understand by naga and naga 
different objects such as elephant and tree are not, verily, 
deluded people. 

Nor may it be said of a word not having any other 
purport that it is used figuratively in respect of its own 
sense. It has indeed been said: “ The meaning of a word 
in an injunctive statement cannot be other (than its 
primary one).”” The priority of what is not depended on 
is a ground for its being sublated, not for its sublating 
(another means of knowledge), for, it is seen that the 
earlier cognition of silver is sublated by the later cognition 
of nacre. If the former were not sublated, the Origination 
of the latter (cognition) whose essence is the sublation (of 
the former) would not be inteiligible. And it has been 
shown that the absolute validity (of perception) is not 
depended on. So too the aphorism of the great sage 
(Jaimini): “ Where there is the relationship of earlier and 
later, the earlier is weaker, as in the case of the 
archetypal rite (prakrti).” © And to the same effect (is the 
verse): “ The superiority of the later over the earlier is 
cognised where their cognitions arise not as reciprocally 
dependent.” “ 

Further, those who acknowledge the self as the 
substrate of I-ness, even by them the truth of that 
(cognition) cannot be admitted, since in the judgement “Tam 
in this very abode, (but) cognising,’ the omnipresent self 
is apprehended as finite, in the same way as to the man 


- 
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on the ground, big trees on the top of a high peak appear as 
blades of grass. Nor is it admissible that the experienced 
finiteness is of the body, not of the self. For then the 
experience would not be of the form “I (am),” etc.; nor 
would it be of the form “ cognising,” if (the word “I” be 
taken to be used) in a secondary sense (of the body). 
Further, when it is agreed as between the speaker and 
the understanding listener that a certain word has the 
connotation of another, then the use is secondary; it 
follows in the wake of awareness of difference. It is, 
indeed, thus: when the word agnihotra, which (ordinarily) 
denotes the obligatory rite of that name, is used in the 


१ 


६ = ० ७ १ ७ 
statement ‘he offers the masa-agnihotra oblation” in 


another context ascertained to be (of a) different (nature), 
in connection with an act related to the kundapayinam 
ayana, the use (of the word agnihotra) based on the 
similarity of what is to be accomplished (in both cases) 
is secondary; so too the use of the word “lion” in the 
case of a pupil who is known from experience to be 
different from a lion. (Here, however) the primary 
enotation of the word “I” is not indeed experienced as 
determinately and specifically other than the body etc., 
in which case alone that word would have the secondary 
se of body etc. Nor may it be understood that, where 
by usage a term has a secondary sense, there is no 
cognition of the sense being secondary, as is the case 
with taila (lit. sesamum oil) as applied to mustard oil; 
r, here too, only where difference is established, in 


ect of viscidity, being extracted from sesamum etc., 
there is the conceit of mustard oi! etc. being primarily 


e 


अध्यास; १० 
हैवास्मि सदने जानानः? इति सवेव्यापिनः 
प्रादेशिकेन ग्रहणात्‌ उच्चतरगिरिशिखरततिषु 
महातरुषु भूमिष्ठस्य दूर्वाप्रवालनिर्भासप्रत्ययवत्‌ | 
न चेदं देहस्य प्रादेशिकत्वमनुभूयते न त्वात्मन 
इति सांप्रतम्‌ | न हि तदैवं भवति “अहम्‌ › 
इति, गोणले वा न “जानानः? इति। 
अपि च परशब्दः परत्र छक्ष्यमाणगुणयोगेन वर्तत 
इति यत्र प्रयोक्तृप्रतिपत्त्रोः संप्रतिपत्तिः स 
गोणः | स च भेदप्रत्ययपुरःसरः | तयथा, नेयमि- 
काञ्निहोत्रवचनोऽञ्निहोत्रशब्दः प्रकरणान्तरावधृत- 
भेदे कुण्डपायिनामयनगते कर्मणि “ मासमभिहोत्रं 
जुहोति? इत्यत्र साध्यसादृशयेन गौणः, माणवके 
चानुभवसिडभेदे सिहात्सिहशब्दः | न त्वहंकारस्य 
ges निलुठितगर्भतया देहादिभ्यो भिन्नोऽनु-. 
भूयते, येन परशब्द: शरीरादौ गोणो भवेत्‌ | 
न चात्यन्तनिरूढतया गोणेऽपि न गौणत्वाभिमानः 
सार्षपादिषु तैलशब्दवदिति वेदितव्यम्‌ । तत्रापि 
सेहात्तिलभवाङ्गेदे सिड एव साषेपादीनां तेल- 
शब्दवाच्यत्वाभिमानः, न त्वर्थयोस्तैलसारषेपयोर- . 
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भेदाध्यवसायः । तत्सिडं गोणखमुभयदर्शिनो 
गोणमुख्यविवेकविज्ञानेन व्याप्तम्‌ , तदिह व्यापकं 
विवेकविज्ञानं निवर्तमानं गोणतामपि निवर्तयतीति | 
न च बालस्थविरशरीरमेदेऽपि “ सोऽहम्‌ ? इत्येक- 3 
maa: प्रतिसंधानादेहादिभ्यो भेदेनास्त्यात्मानुभव i 
इति वाच्यम्‌ । परीक्षकाणां खल्वियं कथा, न - 
लौकिकानाम्‌ | परीक्षका अपि हि व्यवहारसमये = 
न लोकसामान्यमतित्रतन्ते | वक्ष्यत्यनन्तरमेव हि 
भगवान्भाष्यकार:---* पश्चादिभिश्चाविरेषात्‌ ' 
इति | बाह्या अप्याहु:--“ शास्त्रचिन्तकाः खल्वेवं 
विवेचयन्ति न प्रतिपत्तारः ? इति | तसारिशेष्या्रि- { 
'दात्मगोचरमहंकारम्‌ “ अहमिहास्मि सदने? इति 
प्रयु्ञानो लोकिकः शरीराद्भेदग्रहादात्मनः 
` प्रादेशिकत्रमभिमन्यते नभस इव घटमणिक- 
| मल्लिकायुपाध्यवच्छेदादिति युक्तमुत्पदयामः । 
जन चाहंकारपामाण्याय देहादिवदात्मापि प्रा- 
देशिक इति युक्तम्‌ | तदा खल्वयमणुपरिमाणो वा 
स्यादेहपरिमाणो वा | अणुपरिमाणते “ स्थूलोऽहम्‌ , 
दीर्घः? इति च न स्यात्‌। देहपरिमाणत्वे तु 
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SUPERIMPOSITION 11 


designated by the word taila. It is not however, determin- 
ed that there. is identity between taila and mustard oil. 
It follows then that secondary usage is pervaded by the 
cognition of the difference between the primary and the 
secondary by those who know both. Here, the pervader, 
viz., cognition of difference eliminating (itself) also elimi- 
nates the secondary usage. 

Nor may it be said that though the bodies of youth 
and old age are different, yet, from the recognition of an 
identical self in the judgement 1 am he”, it follows that 
there is an experience of the self as different from the 
body etc. Such a judgement is, verily, that of the critic, 
not of the man in the street. Even critics do not surpass 
j ə generality of men in respect of practical life. Indeed, 
he revered commentator says this presently in tle words: 
“And because there is no distinction from beasts etc.” 
Even outsiders say: “It is, verily, those who reflect on 
the teaching that make this distinction, not learners.” 
Hence by elimination we see fit to hold that finitude is 
understood of the self by the man in the street who says 
“I am in this very abode etc.,” in the same way as ether 
is cognised as limited by pot, ewer, basin etc. 

Nor is it meet to say, in order to conserve the validity 
of (the use of) the word 1,” that the self too, like the 
body etc., is finite. In that case, its size should be that 
of an atom or that of the body. If that of an atom, 
there would not be the usage “I am stout, or (I am) tall”; 
if that of the body, then, as made up of parts, there would 
result non-eternality, as in the case of the body. Further, on 


a 
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this view, it must be either the aggregate of parts 
that intelligises or each part by itself.. On the view 
of each part intelligising by itself, in the absence of a 
consensus among the many independent intelligences, 
either the body would be distracted or non-action would 
result, as the consequence of simultancous activity in 
opposed directions. If intelligence be associated with the 
aggregate, then when one part is injured, the intelligent 
self too being injured in part would not intelligise. Nor is 
there seen any fixed relationship of co-existence among 
the many parts. When any one part is damaged, the 
aggregate cannot intelligise in the absence of that 
part. w 

Even if oognition Or be the substrate, the 
illusoriness of the concept “I” continues the same, 
= for, that (céncept) manifests’ a permanent substance, while 


‘cognitions are fleeting. In this way, expressions like “ I am 
at, I am blind, I go” etc. are explained as due to super- 
= imposition. 
अ कु The concept of “I” having been in this way shown to 
12 e (worthless as) a rotten gourd, the revered Scripture may 
roceed unhindered to remove from the self notions conse- 
quent on the experience of “T,” such as agency, enjoyership 
happiness, misery, grief etc. Hence, in the words “after 
superimposing on each,” etc., there are elaborated the nature, 
‘cause and result of the concept 1,” whose illusoriness is 
well-known from all trustworthy Scripture, traditional 
codes, epics and purāņnas. Superimposing the nature of one 
र of two substrates—the body and the self—on the other, 
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सावयवतया देहवदनित्यत्वप्रसङ्गः | किच अस्मिन्पक्षे 
अवयतरससुदायो वा चेतयेत्‌ , प्रत्येकं वावयवाः | 
प्रत्येक चेतनत्वपक्षे बहूनां चेतनानां स्तरतन्त्राणा- 
मेकवाक्यताभावादपर्यायं विरुडदिकिक्रयतया शरीर- 
सुन्मथ्येत, अक्रियं वा प्रसज्येत | समुदायस्य तु 
चरैतन्ययोगे वृकण एकस्मिन्नवयवे चिदात्मनोऽप्यव- 
यवो वकण इति न चेतयेत्‌ । न च बहूनामवयवानां 
परस्पराविनाभावनियमो दृष्टः | य एवावयवो यदा 

विशीर्णस्तदा तदभावे न चेतयेत्‌ | 
विज्ञानाळम्बनत्वेऽपि अहंप्रत्ययस्य भ्रान्तत्वं 
तदवस्थमेव, तस्य स्थिखस्तुनि्भासत्वादस्थिरत्वाचच 
विज्ञानानाम्‌ | एतेन ५ स्थूलोऽहम्‌ अन्धोऽहम्‌ 
गच्छामि ? इत्यादयोऽपि अध्यासतया व्याख्याताः । 
- तदेवमुक्तेन क्रमेण अहंप्रत्यये पूतिकूष्माण्डीकृते 
भगवती श्रुतिः अप्रत्यूहं कतेखभोक्तवसुखदुःख- ` 
शोकायात्मलमहमनुभवप्रसज्ञितमात्मनो निषेडुमहे- 
तीति। तदेवं सवेप्रवादश्रुतिस्म्ृतीतिहासपुराणप्रथित- 
मिथ्याभावस्याहंप्रयस्य खरूपनिमित्तफलेरुपव्या- 

ख्यानम---अन्योन्यस्मिन्‌ इत्यादि । अन्योन्य- 
| 


0 


x A 
CC-0. Gurukul Kangri University Haridwar Collection. Digitized by 53 Foundation USA 


छ 


yet 


ing p 
। | 

zura ti 
nend | 
39 ¥ 
tk pre ( | 


mote . 


e is l 
of vali | 
ndent 
re; for, 
free f 


se valid 


भावयोरित्यर्थः | 


क ५ 
Gurukul K age University Haridwar Collection. Digitized by S3 Foundation USA ५ 
Te Sod p - 


आ 7 
७ 


१३. अध्यासः 


स्मिन्धमिण्यात्मदारीरादौ अन्योन्यात्मकतामध्यस्य-- 
अहमिदं शरीरादीति | “ इदम्‌ ” इति च वस्तुतः, 
न प्रतीतितः। लोकव्यवहारः लोकानां व्यवहारः | 
स च “अयमहम्‌ ? इति व्यपदेशः । इति- 
शब्दसूचितश्च शरीरायनुकूलं प्रतिकूलं च 
प्रमेयजातं प्रमाणेन प्रमाय तदुपादानपरिवजेनादिः | 

अन्योन्यधर्माश्चाध्यस्य अन्योन्यस्मिन्धमिणि दे- 
हादिध्मान जन्ममरणजराव्याध्यादीनात्मनि धर्मिणि 
अध्यरतदेहादिभावे समारोप्य, तथा चेतन्यादीनात्म- 
धर्मान्‌ देहादावध्यस्तात्मभावे समारोप्य ' ममेदं 
जरामरणपुत्रपशुस्वाम्यादि ? इति व्यवहारो व्यपदेश; | 
इतिशन्द्सूचितश्च तदनुरूपः प्रश्रत्यादिः । अत्र 
च अध्यासव्यवहारक्रियाभ्यां यः कर्ता उन्नीतः 
स समान इति समानकतृंकत्वेन “ अध्यस्य 


` व्यवहारः? इत्युपपन्नम्‌ | पूर्वकालत्वसूचितमध्या- 


सस्य व्यवहारकारणत्वं स्फुटयति--मिथ्याज्ञान- 
निमित्तः व्यवहारः इति । मिथ्याज्ञानमध्यासः, 
तन्निमित्तः, = तङ्गावाभावानुविधाना दूव्यत्रहारभावा- 
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e.g., “I am this body” etc. The (identification with) 
“this” (is) a matter of fact, not a matter of knowledge.” 
“ Empirical usage (/okavyavaharah)” means the usage of the 
world; that is designation of the form “ I am this”. By the 
word iti (in aham idam iti) there are indicated the 
acceptance, rejection etc. of what are known by means 
of valid knowledge to be beneficial or injurious to the 
body etc. 

There is also the super-imposition of the attributes of 
one substrate on the other, e.g., imposing the bodily attri- 
butes of birth, death, old age, disease etc., on the substrate, 
i.e., the self on whom bodies etc., have been super-imposed, 
and similarly the attributes of the self such as intelligence 
etc., on the body etc., on which self-ness has been super- 
imposed ; there is consequently the empirical usage, l.e., 
the mode of speech “ Mine is this—old age, death, son, 
cow, ownership etc.” By iti (in mame’dam iti) is indicated 
activity etc. suitable to the above experience. The 
statement “after superimposing (there is) the empirical 
usage” is intelligible,’ since the agent that is inferred for 
the acts of super-imposition and empirical usage is but one 
and the same. By indicating priority in time for the 
superimposition, it is made clear that it is the cause of the 
empirical usage, in the word: © empirical usage with its 
cause in the illusory cognition” etc. “ Illusory cogni- 
tion” is superimposition;’ having that as the cause; 
that is, the existence or non-existence of empirical 
usage follows on the existence or non-existence of that 
(superimposition). 
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Having thus stated the nature of superimposition and 
its fruit, viz., empirical usage, he states its cause in the 
words “through non-discrimination of each from the other,” 
i.e., through non-apprehension of (their) distinctness. Now, 
why should it not be that there is no difference at all? 


And thus, (if there were none), there would be no super- 
imposition. To this he says: “of the attribute and the 
substrate which are absolutely distinct.” Distinctness 
from the absolute standpoint means non-identity in the 
case of substrates, and non-confusion in the case of 
attributes. 

Be this so. The delusion as to identity conditioned by 
non-apprehension of the difference between two real entities 


is intelligible, like the delusion of the identity with silver 


ss valig in the case of nacre, because of non-apprehension of their 
mS eae difference. Here, however, there is no real entity like 
the body, other than the intelligent seif, which is 


l the absolute reality. Whence then the non-apprehension 
of the distinctness of the -intelligent self? Whence the 
delusion of identity ? To this he replies : “ by coupling the 
true with the untrue.” The construction is: after super- 
imposing because of non-apprehension of distinctness 
(through coupling the true etc.) The true is the intelligent 
self; the untrue are the intellect, the organs, the body E. 
etc.; coupling these two substrates; coupling means 
yoking. Because there cannot be any real coupling of 
the phenomenal with the absolutely real, there is used the 
cvi suffix (mithunt- instead of mithunam- ), which signifies 
what is not that becoming that as it were. This is what is 
said: the imposition of what does not appear being 
impossible, what is required is the cognition of what is 
imposed, not its real existence, 
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तदेवमध्यासस्तरूपं फलं च व्यवहारमुक्त्वा 
तस्य निमित्तमाह--इतरेतराविवेकेन इति । 
विवेकाग्रहणेनेत्यर्थः | अथ अविवेक एव कस्मान्न 
भवति, तथा च नाध्यास इतत आह 
अद्यन्तविविक्तयोधैमधर्मिणोः । परमार्थतो 
धमिणोरतादात्यं विवेकः धर्माणां चासंकीणेता 
विवेकः | 

स्यादेतत्‌ | विविक्तयोवेरतुसतोभेदाग्रहनिबन्धन- 
स्तादातयविश्रमो युज्यते Bata रजतान्नेदाग्रहे 
रजततादात्म्यविभ्रमः । इह तु परमार्थसतः 
चिदात्मनोऽन्यन्न देहाद्यस्ति वस्तुसत्‌ , तत्कुतः 
चिदात्मनो भेदाग्रहः PAA तादात्यविश्रमः इत्यत 
आह--सत्यानृते मिथुनीकृत्य इति । विवेका- 
ग्रहादध्यस्येति योजना । सत्यं चिदात्मा, अनृतं 


बुद्धीन्द्रियदेहादि ; ते डे धर्मिणी मिथुनीकृत्य ` 


युगलीकृ्येत्यर्थः | न च संवृतिपरमार्थसतोः 
पारमाथिकं मिथुनमस्तीत्यभूततज्गावार्थस्य =: 
प्रयोगः। एतदुक्तं भवति--अप्रतीतस्यारोपायोगादा- 
रोप्यस्य प्रतीतिरुपयुज्यते न वस्तुसत्तेति | 
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१५ अध्यासः 


स्यादेतत्‌ । आरोप्यस्य प्रतीतौ सत्यां पूर्वदृष्टस्य 
समारोपः समारोपनिबन्धना च प्रतीतिरिति दुर्वारं 
परस्पराश्रयत्वमित्यत आह- नैसर्गिक इति | 
स्वाभाविकः अनादिरयं व्यवहारः | व्यवहारानादि- 
तया तत्कारणस्याध्यासस्य अनादितोत्ता, ततश्च 
पूवेपूवेमिथ्याज्ञानोपदशितस्य बुदधीन्द्रियशरीरादेः 
उत्तरोत्तराध्यासोपयोग इत्यनादित्वात्‌ बीजाङ्कुरवन्न 
परस्पराश्रयत्वामित्यथेः | 

स्यादेतत्‌ । अडा पूर्वप्रतीतिमात्रमुपयुज्यते 
आरोपे, न तु प्रतीयमानस्य परमार्थसत्ता | 
प्रतीतिरेव तु अत्यन्तासतो गगनकमलिनीकल्पस्य 
देहेन्द्रियादेः नोपपद्यते । प्रकाशमानत्वमे हि 


` चिदात्मनोऽपि सत्तं न तु तदतिरिक्तं सत्तासामान्य- 
 समवायोऽर्थक्रियाकारिता वा, डेतापत्तेः । सत्ताया- 
` श्रार्थक्रियाकारितायाश्र सत्तान्तरार्थक्रियाकारितान्तर- 


कल्पने अनवस्थापातात्‌ प्रकाशमानतैव सत्ता 
अभ्युपेतव्या । तथा च देहादयः प्रकाशमान- 
amma: चिदात्मवत्‌ , असत्वे वा न 


SUPERIMPOSITION 15 


Be this so. When there is cognition of what is 
superimposed, there is the superimposition of what was 
formerly seen, while that cognition itself is conditioned by 
superimposition; thus, (the defect of) reciprocal dependence 
seems difficult to avoid. To this he says: “natural”. 
This empirical usage is natural, beginningless. Through 
the beginningiessness of the usage, there is declared the 
beginninglessness of its cause—superimposition.” Hence, 
of the intellect, organs, body etc., appearing in every prior 
illusory cognition, there is use in every subsequent instance 
of superimposition. This (process) being beginningless, 
like (the succession of) the seed and the sprout, there is 
no reciprocal dependence ; this is the meaning. 

Be this so. Certainly, it is only the prior appearance 
that counts in imposition, not the absolute reality of 
what appears. But even appearance is uninteliigible in 
the case of the body, the organs etc., which are wholly 
unreal, and are comparable to the lotus-pond in the sky. 
The reality even of the inteiligent self is but manifestation, 
and nothing other than that, like the inherence of the 
class-Being (sattd-siminya-samavaya) or practical efficiency 
(artha-kriya-karita), as (the admission of) these would 
lead to duality.’ Further, with the postulation of another 
Being and another practical efficiency (to determine the 
reality) of this Being and this practically efficient, we 
shall have an infinite regress. Hence, manifestation 
alone has to be admitted as constituting reality. Thus, 
the body etc., since they are manifest, are not unreal, 
being like the intelligent self; or else, if unreal, they 
cannot be manifest ; how then can there be the coupling of 
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16 SUPERIMPOSITION 


It may be asked: what is this thing called super- 
imposition? The reply is: the appearance elsewhere, 
with a nature like to that of recollection, of what was 
seen before. Some speak of it as superimposition else- 
where of the attributes of another; but some others say 
that, when there is the superimposition of one on 
another, it is a delusion conditioned by the non- 
apprehension of their distinctness ; others, however, say 
that, when there is the superimposition of one on 
another, there is an assumption in the latter of an 
opposite attribute. But in any case, it does not depart 
from the property of one appearing as having the 


_ attributes of another. And this is our experience in 


the world: nacre appears as if silver ; the moon though 
one appears as if having a second. 


the true with the untrue ? In the absence of this (coupling) 
whose difference is it that is not apprehended ? and from 
what? That (non-apprehension of difference) failing, whence 
the superimposition? With this in mind, the objector 
says: What is this thing called superimposition?” The 
(pronoun) “what” has the sense of an objection. The 
respondent meets the objection by simply giving the defini- 
tion of superimposition well-known to the world: “The 
reply is—the appearance elsewhere, with a nature like to that 
of recollection, of what was seen before.” Avabhasa is that 
appearance which is terminated or depreciated. Termina- 
tion or depreciation is sublation by another cognition; 
by this, it (avabhasa) is said to be an illusory cognition. 


a 


- CC-0. Gurukul Kangri University Haridwar Collection. Digitized by S3 Foundation USA 


अध्यास: १६ 


आह~-कोऽयमध्यासो नामेति | उच्यते 
-स्घृतिरूपः परत्र पूर्वष्टावभासः। तं 
केचिदन्यत्रान्यधर्माध्यास इति वदन्ति । 
केचित्तु यत्र यदध्यासस्तद्विविका्रहनिबन्ध- 
नो श्रम इति । अन्ये तु यत्र यदध्यासस्त- 
स्यैव विपरीतधसकल्पनामाचक्षत इति । 
सवथापि त्वन्यस्यान्यधर्मांवभासतां न व्य- 
भिचरति | तथा च लोके5नु भवः--शुक्ति- 
का हि रजतवदवभासते UPAR: ale- 
तीयवादिति । 


तदभावे वा कस्य कुतो भेदाग्रहः? तदसंभवे 
कुतोऽव्यासः ? इत्याशयवान्‌ आह आक्षेप्ता 
कोऽयमध्यासो नाम इति । क इद्याक्षेपे । 


समाधाता लोकसिद्दमध्यासळक्षणमाचक्षाण एवाक्षेपं ` 


परतिक्षिपति--उच्यते--स्सृतिरूपः परत्र पूर्व- 
टष्टावभास इति | अवसन्नः अवसतो वा भासः 
अवभासः । प्रत्ययान्तरबाधश्रास्य अवसादोऽतरमानो 
वा | एतावता मिथ्याज्ञानमित्युक्तं भवति | 

5 
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१७ अध्यास; 


तस्येदसुपव्याख्यानम्‌ “ पूर्वदृष्ट--- › इत्यादि | 
पूवेदृष्टस्यावभासः ASAMA: | मिश्याप्रत्ययश्च 
आरोपविषयारोपणीयमिथुनमन्तरेण न भवतीति 
पूरवदृष्टयरहणेनानृतमारोपणीयमुपस्थापयति । तस्य च 
दृष्टत्वमात्रमुपयुज्यते न वस्तुसत्तेति दृष्टग्रहणम्‌ | 
तथापि वर्तमान दष्टं दशनं नारोपोपयोगीति पूर्व--- 
इत्युक्तम्‌ | तच्च age स्वरूपेण सदप्यारोपणीय- 
तया अनितराच्यमित्यनुतम्‌ । आरोपविषयं सत्य- 
साह--परत्र इति | परत्र शुक्तिकादौ परमार्थसति | 
तद्नेन सत्यानृतमिथुनसुक्तम्‌ | 

स्यादेतत्‌ | परत्र पूवेदुष्टावभास इत्यलक्षणम्‌ , 
अतिव्यापकत्वात्‌। अरित हि स्तस्तिमत्यांः गवि 
agra गोत्रस्य, परत्र कालाकष्यामवभासः | अरित 
. च पाटलिपुत्रे पूर्वदृष्टस्य देवदत्तस्य परत्र माहिष्म- 
O त्यामवभासः समीचीनः । अतरभासपदं च 


 समीचीनेऽपि प्रत्यये प्रसिद्धम्‌ , यथा नीलस्याव- 
भासः पीतस्यावभास इति। अत आह--स्प्नतिरूप 
 इति। स्मृतेः रूपमिव रूपमस्येति स्मृति" 
सरूपः | (असंनिहितविषयत्वं च स्म्ृतिरूपत्वम्‌)। 
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SUPERIMPOSITION 


This is the further commentary on that (definition): 
‘what was seen before” etc. Purva-drsta-vabhasah means 
the appearance of what was seen before. The illusory 


‘ 


appearance cannot come about without the coupling of the 
imposed element with that on which it is imposed ; hence 
what is untrue and superimposed is understood by the words 
“what was seen before”. The word “seen” is used to 
indicate that it (the superimposed element) counts only as 
phenomenal not as absolutely real. Even thus, what is now 
seen is not capable of being imposed ; hence the use of the 
word “ before”, What was seen before, though real in its 
own nature, is yet, as superimposed, indeterminable and 
hence unreal. The locus of imposition, which is real, is 
stated in: “elsewhere.” Elsewhere, in nacre etc., which 
are absolutely real. Thus is declared the coupling of the 
true with the untrue. 

Be this so. ‘The appearance elsewhere of what was 
seen before’’—this is no definition, being too wide. There 
is, verily, in the cow, Kalaksi, “ the appearance of cowness”’ 
seen before in the cow, Svastimati. There is also the 
appearance elsewhere, at Mabismati, of Devadatta formerly . 
seen at Pataliputra. (Both these appearances are) valid. . 
The word “ appearance (avabhasa)”’ is indeed well-known 
as applied to valid experience, as in “the appearance of नड 
blue, the appearance of yellow” etc. To this he says : “of "छ 
a nature like to that of recollection.” Its nature is like the “ate 
nature of recollection. The non-presence of the object is of the 
essence of recollection ; while recognition, which is valid, is — 
of a present object. Hence, (the definition is) not too wide, े 
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18 SUPERIMPOSITION 


Nor is it too narrow ; for, even dream-cognition which 
is of the same nature as delusive recollection is of this 
nature (given in the definition). There too, verily, because 
of the non-presence of the recollected parents etc. not 
being reflected upon, on account of the defect of sleep, there 
is here and there the superimposition of the time and 
place when they were formerly present and seen. Thus, 
the same definition is to be applied also to (experiences 
like) “the shell is yellow,” “sugar is bitter’’. It is thus: 
the yellow, which resides in the bile that is in contact with 
the exceedingly pure rays going forth from the eye,” is 
experienced in dissociation from the bile; the shell too is 
experienced (but) with the whiteness concealed by a defect 
(in the sense-organ); the non-relation of the yellow colour 
to the shell is not experienced; because of similarity in 
| respect of non-apprehension of non-relationship, the 

appositional relation previously seen in (experiences) like 

“yellow mass of gold, yellow bilra fruit” is imposed on 
| yellow-ness and shell-ness and one speaks of the yellow shell. 
In this way too may be explained the apprehension “ sugar 
is bitter’. Similarly, rays of light from the organ of 
sight come in contact with the pure mirror or sheet of 
water facing the cogniser, but they are reflected therefrom 
by the stronger rays of the Sun’s light, and coming into 
contact with the face, apprehend the face; because of 
a defect, however, they do not apprehend the face as 
where it really is, t.e., not facing oneself, but impose on it 
the property of facing oneself that belongs to the formerly 
seen mirror or sheet of water. Thus, the definition 
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अध्यासः १८ 


संनिहितविषयं च प्रत्यभिज्ञानं समीचीनमिति 
नातिव्याप्तिः । 
नाप्यव्याक्तिः, स्वम्ज्ञानस्यापि स्मृतिविभ्रम- 
रूपस्यैवंरूपत्वात्‌ | तत्रापि हि स्मर्यमाणे पित्रादौ 
निद्रोपछुववशादसंनिधानापरामरशे, तत्र तत्र AE- 
स्येव संनिहितदेशकालत्वस्य समारोपः | एवम्‌ 
“पीतः शङ्खः? “ तिक्तो गुडः ? इत्यत्राप्येतङ्लक्षणं 
योजनीयम्‌ । तथा हि--बहिविनिर्गच्छदत्यच्छ- 
नयनररिमसंप्रक्तपित्तद्रव्यवतिनीं पीततां पित्तरहिता- 
समनुभवन्‌ , शाङ्खं च दोषाच्छादितशुक्किमानमनु- 
भवन्‌ , पीततायाश्च शाहङ्कासंबन्धमननुभवन्‌ , 
/ असंबन्धाग्रहणसारूप्येण “पीतं तपनीयपिण्डम्‌ ? 
/ “पीतं बिल्वफलम्‌ ” इत्यादौ wage सामानाधि- 
करण्यं पीतत्वशङ्क्वयोरारोप्याह “पीतः ae: 


इति । एतेन ‘fant गुडः? इति प्रत्ययो | 


व्याख्यातः | एवं विज्ञातृपुरुषाभिमुखेष्वादशोद- 
कादिषु स्वच्छेषु चाक्षुषं तेजो लम्ममपि बलीयसा 
सौरेण तेजसा प्रतिस्रोतः प्रवतितं मुखसंयुक्तं मुखं 
. ग्राहयत्‌ , दोषवशात्तद्देशतामनभिमुखतां च मुखस्या- 


CC-0. Gurukul Kangri Univérsity Haridwar Collection. Digitized by S3 Foundation USA 


i 
z 
{ 

; 

| 


१९ अध्यासः 


ग्राहयत्‌ , पूवृष्टाभिमुखादशोदकदे शतामाभिमुख्यं 
च मुखस्यारोपयतीति प्रतिबिम्बविश्रमोऽपि लक्षितो 
भवति | एतेन डिचन्द्रदिङमोहालातचक्रगन्धवे- 
नगरवंशोरगादिविश्रमेष्यपि यथासंभवं लक्षणं 
योजनीयम्‌ । 

एतदुक्तं भवति--न प्रकाशमानतामात्रं 
सत्तम्‌ , येन देहेन्द्रियादेः प्रकाशमानतया स्गावो 
भवेत्‌ । न हि सपांदिभावेन रज्ज्वादयो वा 
स्फटिकादयो वा रक्तादिगुणयोगिनो न प्रतिभासन्ते, 
प्रतिमासमाना वा भवन्ति तदात्मानस्तडर्माणो 
वा। तथा सति मरुषु मरीचिकानिचयम्‌ 
‘ उच्चावचमुचचलत्तुङ्गतरङ्गभङ्गमालेयमभ्यणेसवतीर्णा 
_ मन्दाकिनी? इत्यभिसंधाय प्रवृत्त:  तत्तोयमापीय 
 पिपासामुपशमयेत्‌ । तस्मादकामेनापि प्रकाश- 
` मानस्याप्यारोपितस्य न वस्तुसत्त्वमभ्युपगमनीयम्‌ | 
न च मरीचिरूपेण सलिलमवस्तुसत्‌ स्वरूपेण 
तु परमार्थसदेव देहेन्द्रियादयस्तु स्वरूपेणाप्यसन्त 
` इत्यनुभवागोचरत्वात्कथमारोप्यन्त इति सांप्रतम्‌ ; 
यतो यद्यसन्तो नानुभवगोचराः कथं तहि 
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applies to the delusion of reflection too. In the same 
way are to be explained suitably delusions like the 
perception of two moons, loss of the sense of direction, 
the fiery circle, the fata morgana (gandharva-nagara),” the 
snake seen in the bamboo.” 

This is what is said: it is not that manifestation alone 
constitutes reality, in which case, bodies, organs etc., by 
the very fact of manifestation, would be real. It is not 
as if ropes etc., do not appear as snakes etc., or crystals 
etc., as endowed with red colour and so on; nor, as thus 
appearing, do they really become those objects or endowed 
with those attributes. If that were so, one would conclude 
in the case of a mirage” that it is the Mandakini which 
has come down close by, with her garlands of constantly 
agitated waves high and low, and proceeding (thereto) should 
be abie to quench one’s thirst by drinking of that water. 
Hence, of what is superimposed, even though manifest, 
absolute reality cannot be admitted, even though this 
(conclusion) be not desired. 

Nor is it admissible to ask thus: “in the mirage, the 
water is unreal, but in its own nature (as mirage) it is 
absolutely real; whereas, the body, organs etc., are unreal 
even in their own nature, and as such cannot be the 
sphere of any experience; how then can they be super- 
imposed?” For, if what is unreal cannot be the object of 
any experience, how then do the mirage ete., which are 
unreal, become the sphere of experience C water iag 
Though real in their own nature, they (tħe mirage etc. 
cannot become real as water etc., as well. 


a 
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It may be said: there is nothing called non-existence 
(abhava) as distinct from existence (bhava). An existent 
considered as of the nature of another existent becomes | 
non-existence; but in its own nature it is but existence. 
As is said: “ Non-existence is but another existent con- 

= sidered in relation to something else.” Hence, this, which 
may be explained as another mode of existence, may 
weil be in the sphere of experience. The world, which is 
absolutely unreal, devoid of any capacity, devoid of any 
(true) essence, how can it be an object of experience ? 
How, again, can it be superimposed on the intelligent ve 
self ?# Nor is it admissible that, though the objects (of y 
experience) are wholly devoid of any capacity (to appear) A 
the respective cognitions, through the capacity residing 4 
in them as cognitions, of themselves give rise to the 
appearance of the unreai, as a product of a unique nature, 
and that this capacity (of the cognitions) to make the un- 
real appear is Nescience. What is this faculty of cognition 
whereby it makes the unreal appear? What is it that 
it is capable of? If it is the unreal, is it effected or oniy 
made known by it? It cannot be effected, since that 
is unintelligible in the case of the unreal. Nor is it what 
is made known, since there is no other cognition known 
(other than that which makes manifest); further, (what. 
is thus manifested being unreal and requiring its relation 
to the new cognition to be explained), infinite regress | 
would result. If now, it be said that it is the very essence i 
of cognition to manifest the unreal, what is this relation 
between the real and the unreal? If it be said that the 
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अध्यासः २० 


मरीच्यादीनामसतां तोयाद्यात्मतयानुभवगोचरत्वम्‌ ? 
न च खरूपसखेन तोयाद्यात्मनापि सन्तो भवन्ति | 

यद्युच्येत---नाभावो नाम भावादन्यः कश्चिदरित, 
अपि तु भाव एव भावान्तरात्मना अभावः स्वेन 
रूपेण तु भावः | यथाहुः — 

“ भावान्तरमभावो हि कयाचित्तु व्यपेक्षया ? | 
इति | ततश्च भावात्मनोपाख्येयतया अस्य युज्येत 
अनुभवगोचरता । प्रपञ्चस्य पुनरत्यन्तासतो निरस्त- 
समस्तसाम््यस्य निस्तखरय कुतोऽनुभवविषयमान्नः, 
कुतो वा चिदात्मन्यारोपः ? न च विषयस्य समस्त- 
सामर्थ्यतिरहेऽपि विज्ञानमेव तत्तादुशं खप्रत्यय- 
साम््यांददृष्टान्तसिडस््रभावभेदमुपजातमसतः प्रका- 
शनम्‌ , तस्मादसत्मकाशनशक्तिररेवास्याविदेति सां- 
प्रतम | यतो येयमसख्जकाशनशक्तिविज्ञानस्य कि ga- 
रस्याः शक्यम्‌? असदिति चेत्‌ , किमेतत्कार्यम , 
आहोस्विदस्या ज्ञाप्यम्‌ ? न तावत्कार्यम्‌ , असत- 
स्तत्त्वानुपपत्तेः | नापि ज्ञाप्यम्‌ , ज्ञानान्तरानुपलब्धेः, 
अनवस्थापाताच्च | विज्ञानस्वरूपमेव असतः प्रकाश 
इति चेत्‌, कः पुनरेष सदसतोः संबन्धः ? 

6 ~ 
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made ककी असदधीननिरूपणत्वं सतो ज्ञानस्य असता संबन्ध 
the emin । अह निवे H 
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multitude Bi | त्राधत्ते किचित्‌ , असत खायोगात्‌ | 
nature 0 i असदन थ॒ JA 
1१० | न्तरेण Tea न प्रथत इति प्रल्ययस्येवेष 


Scripture 1 | । 


| स्वभावः न खसदधीनमस्य किचिदिति चेत्‌ , 
|| अहो बतास्य अससक्षपातः यदयमतदुसत्तिः 
| । अतदात्मा च तदविनाभावनियतः प्रत्यय इति । 

{ | तस्मादत्यम्तासन्तः शरीरेन्द्रियादयो निसस्तस्वा 
of knowlede | नानुभवविषया भवितुमहेन्तीति । 

a? अत्र बरूमः--निर्तत्त्व॑ चेज्ञानुभवगोचरः, 
हे | तत्किमिदानीं मरीचयोऽपि तोयात्मना सतत्त्वा: 
यदनुभवगोचराः स्युः | न सतत्त्वाः; तदात्मना 
मरीचीनामसखात्‌ | डिविधं च वस्तूनां तत््वस्‌-- 

' सत्त्ममसत्त्वं च | तत्र पूर्वे खतः, परं तु परत: | यथाहुः 

“ खरूपपररूपाभ्याँ नित्यं सदसदात्मके । 

` वस्तुनि ज्ञायते किंचिद्रुपं कैश्चित्कदाचन ॥? 
इति | तत्किं मरीचिषु तोयनिर्भासप्रत्ययस्तत्त्व- 
गोचरः? तथा च॑ समीचीन इति न श्रान्तो नापि 


means of v | 
as dependen 
figurative ; 
. and is free 
since its« v 


conveying kr 


iversity Haridwar Collection. Digitized by S3 Foundation USA 


4S CA आय /4 


SUPERIMPOSITION 


relation of cognition, which is real, to that which is 
unreal is that the former is made determinate under the 
control of what is unreal, lo! how very fortunate is this 


poor cognition that attains to determination even through 
the unreal. Nor does cognition do anything thereto, since 
being the support (of any such thing) is inappropriate in * 
the case of what is unreal. If it be said that the cogni- 
tion is not controlled by the unreal, but that it is of the 
very nature of cognition not to appear apart from the 
unreal, lo! unfortunate indeed is this partiality for the 
unreal, whereby cognition is invariably linked to the unreal, 
though neither originating therefrom,nor of the same nature 
as that. Hence, body, organs etc., which are wholly unreal 
and have no (true) essence, cannot become objects of 
experience. à 

To this we reply: if what has no (true) essence be not 
within the sphere of experience, are these rays real as 
water, in such wise that they may come within the sphere 
of experiençe? (The pūrvapakşin says): They have no 
(true) essence (in the nature of water), since the rays are 
not of the nature of water. The essence of things is of 
two kinds, real or unreal, the former in respect of themselves, 
the latter in respect of things other than themselves. As 
is said: “ The essence of things is grasped by some at some 
time or other either as real or as unreal in respect 
of (those things) themselves or in respect of others.” 
(We reply): Is the cognition of water in the rays é 
in the sphere of the true? Then, being valid, it would not 
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be delusive; nor would it be sublated. (The purvapaksin 
rejoins) : certainly, it would not be sublated, if it apprehended 
the rays, which truly are not of the nature of water, as 
not of the nature of water. When apprehended as of the 
nature of water, however, how can it be non-delusive or 
non-sublated ? Lo! then (we reply) of the rays whose 
nature is non-waterness, their nature as waterness is not 
real, since they, being non-different from non-waterness, 
cannot intelligibly be of the nature of waterness ; nor is it 
unreal; for, it is recognised by you, in the words “ Non- 
existence is existence in another form, not anything else, 
since no (such thing) is proved,” " that the unreality of one 
thing is but another thing. Nor is the imposed form another 
thing ; if it were, it should be either the rays or the water 
in the , Ganges. On the first alternative, the cognition 
would be of the form “rays,” not of the form “ water”; 
on the latter (alternative), it would be of the form “ water 
in the Ganges,” not “ (water) here”. (Further) if the parti- 
cular place be not recollected, it should be (of the form) 
“water” (merely), not “ here”. Nor is it admissible that 
this is something wholly. unreal, a mere falsehood devoid 
of all existence, since that cannot intelligibly be within the 


phere of experience ; this has been said earlier. Hence, the 


ater superimposed on the rays has to be recognised to be 


indeterminable, being neither real nor unreal nor yet real and 
real, this (last) being self-contradictory. Thus, in this way, 
e superimposed water is like absolutely real water, and for 
1 h reason is like what was formerly seen ; but realiy that is 
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अध्यासः २२ 


बाध्येत | अडा | न बाध्येत यदि मरीचीनयं 
अतोयात्मतत्त्वानतोयात्मना ग्रह्लीयात्‌ । तोयात्मना 
तु Vet कथमभ्रान्तः, कथं वा अबाध्यः? 
हन्त | तोयाभावात्मनां मरीचीनां तोयभावात्मत्वं 
तावन्न सत्‌, तेषां तोयाभावादभेदेन AA- 
भावात्मतानुपपत्तः | नाप्यसत्‌ ; वस्वन्तरमेव हि 
वस्त्वन्तरस्यासत्त्वमास्थीयते 

८ भावान्तरमभावोऽन्यो न कश्चिदनिरूपणात्‌ ? 
इति वदन्निः | न चारोपितं रूपं वरत्वन्तरम्‌ ; तदि 
मरीचयो वा भवेत्‌ , गड़ादिगतं तोयं वा AR- 
न्कल्पे “मरीचयः? इति प्रत्ययः स्यात्‌ , न “ तोयम्‌ ? 
इति | उत्तरस्मिस्तु “ गङ्गायां तोयम्‌ ? इति स्यात्‌, 
न पुनः “इह? इति । देशभेदास्मरणे ‘daa’ 
इति स्यात्‌, न पुनः “इह? इति। न चेद- 
मत्यन्तमसत्‌ निरस्तसमरतस्वरूपमलीकमेवारतु इति | 
सांप्रतम्‌ , तस्यानुभवगोचरत्वानुपपत्तेः; इत्युक्तम- 
घस्तात्‌ | तस्मान्न सत्‌ , नासत्‌, नापि सदसत्‌ 
परस्परविरोधात्‌ , इत्यनिर्वाच्यमेवारोपणीयं मरीचिषु 
तोयमास्थेयम्‌ ; तदनेन क्रमेणाध्यस्तं तोयं R- 
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मार्थतोयमिव, अत एव geria; तत्त्वतस्तु 
न तोयम्‌ , न च पूर्वदृष्टम्‌; कि तु अनृतम्‌ 


अनिर्वाच्यम्‌ | एवं च देहेन्दरियादिप्रपञ्चोऽपि — 
अनिर्वाच्यः ; अपूर्वोऽपि पूर्वैमिश्याप्रत्ययोपदरित | 
इव परत्र चिदात्मन्यध्यस्यत इति उपपन्नम्‌ , | 
अध्यासलक्षणग्रोगात्‌ | देहेन्द्रियादिप्रपञ्चवाधनं च 


उपपादयिष्यते । चिदात्मा तु श्रुतिस्मृतीतिहास- $ 
पुराणगोचरः तन्मूलतदविरुडन्यायनिर्णीतशुडबुड- ii 
मुरूस्वभावः सत्त्वेनैव निर्वाच्यः । अबाधिता 
स्वयंप्रकारातैव अस्य सत्ता, सा च स्वरूपमेव 
चिदात्मनः, न तु तदतिरिक्तं सत्तासामान्य- 
समवायः अर्थक्रियाकारिता वा इति सवेमवदातस्‌ | 

स  चायमेवंलक्षणकोऽध्यासः अनिवेचनीय: 
सवेषामेव संमतः परीक्षकाणाम्‌; TR 
` परं विप्रतिपत्तिरित्यनिर्वचनीयतां द्रढयितुमाह--तं 
केचित्‌ इति । 
 अन्यधमस्य ज्ञानधमेस्य रजतस्य; ज्ञाना- 
 कारस्येति यावत्‌। अध्यासः अन्यत्र बाह्ये | 
` सौत्रान्तिकनये तावह्ाह्ममरित वर्तुसत्‌ ; तत्र 


e 
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not water, nor what was formerly seen; but it is untrue, 
indeterminable. In the same way, even the universe of 
bodies, organs etc. is indeterminable ; though novel, yet they 
are superimposed on something other, t.e., the intelligent 
self, in the same way as what was presented in prior 
erroneous cognitions. This is intelligible, since the 
definition of superimposition applies. The sublation of 
the universe of bodies, organs etc. will be explained later. 
As for the intelligent self, it is in the sphere of Scripture, 
traditional codes, epics and puradnas; as ascertained 
by reasoning based on and not in conflict with these, 
it is of the nature of purity, intelligence and freedom, 
and is determinable as certainly real. Unsublated self- 
luminosity is its reality; that is of the very nature of 
the intelligent self, not something other (than this), such 
as inherence of the class-Being, or practical efficiency. 
Thus, everything is clear. 

Superimposition, which is indeterminable and has 
been defined as above, is admitted by all inquirers, but 
there are considerable differences of detail. For this 
reason, in order to establish its indeterminability firmly, 
he says: “ Some speak of it” etc. 

“Of the attribute of another,” i.e., of the attribute 
of the cognition, here, of silver; that is to say, of the form 
of the cognition. The superimposition is “elsewhere,” i.e., 
outside. According to the Sautrantika teaching, there 
is external reality ; the imposition thereon of what is of 
the form of cognition (is superimposition). Even according 
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£ 


to the Vijianavadins, though there is no external reality, 
yet there is an external falsehood created by the impressions 
of beginningless Nescience, and on this there is the 
imposition of what is of the form of cognition. And this 
is the justification: there is the general rule that whatever 


r. 
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is experienced in a particular form shouid be accepted in 
that form, since its being other than that results (only) 
from a cognition of greater force which sublates it. When 
the sublating cognition “this is not silver” is intelligible 
even as sublating the this-element alone, it is not meet | 
to take it to extend to the szlver-element. For, if the 
substrate “silver” were sublated, then, both the silver 
and its attribute of “this-ness” would be sublated; it 
would be better to take it that the attribute “ this-ness ” 
alone ic sublated, not the substrate “silver” as well. 
Hence it follows that silver which is sublated in respect of 
externality is by presumption confined to knowledge within 
us. Thus follows the imposition outside of what is of the 
form of cognition. | ६ 

“But some others,” i.e., those who are not satisfied 
= with the doctrine of imposition as of the form of cognition, 
“ say that when there is the superimposition of one on 
nother, it is a delusion conditioned by th: non-apprehension 
of their distinctness”. They state the ‘reason for their 
issatisfaction. That silver etc. are of the form of 
nition should be established either by experience 
ception) or by inference. Inference in this regard 
wil be refuted later. As for experience, it must be either 
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ज्ञानाकारस्यारोपः । विज्ञानवादिनामपि, यद्यपि न 
बाह्यं वस्तुसत्‌ तथाप्यनाद्यविचावासनारोपितमलीकं 
बाह्यम्‌ ; तत्र ज्ञानाकारस्यारोपः | उपपत्तिश्व--- 
यद्याहशमनुभवसिदं रूपं तत्ताद्ृशमेब अभ्यु- 
पेतव्यमित्युत्सर्गः ; अन्यथात्वं पुनरश्य बळव- 
हाधकप्रत्ययवशात्‌ ; ' नेदं रजतम्‌ ? इति 
बाधकस्य इदंतामात्रबाधेनाप्युपफ्त्तो न रजतगो- 
चरतोचिता | रजतस्य धर्मिणो बाधे हि रजतं 
च तस्य धमे इदंता च बाधिते wade: 
तडरमिदंतैवास्य धर्मो बाध्यताम्‌ , न पुना रजतमपि 
धमि; तथा च रजतं बहिर्बाधितमर्थादान्तरे 
ज्ञाने व्यत्रतिष्ठत इति ज्ञानाकारस्य बहिरध्यासः 
सिध्यति । 
केचित्तु--ज्ञानाकारख्यातावपरितुष्यम्तो वद्‌- 
न्ति--यत्र यदध्यासः तद्विविकायहनिबन्ध- . 
नो श्रम इति। अपरितोषकारणं चाहुः-- 
विज्ञानाकारता रजतादेरनुभवादहा व्यवस्थाप्येत, 
अनुमानाट्ठा । तत्रानुमानमुपरिष्टाञ्चिराकरिष्यते । 
अनुभवोऽपि रजतप्रत्ययो वा ध्यात्‌ , बाधकप्रत्ययो 
7 z 
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È बा। न तावद्रजतानुभवः | स हि इदंकारारपदं 
(| रजतमावेदयति न are | “अहम्‌ ? इति 
a हि तदा स्यात्‌, प्रतिपत्तुः प्रत्ययादव्यतिरेकात्‌ | 
| श्रान्तं विज्ञानं स्वाकारमेव बाह्यतयाध्यवस्यति, 
h तथा च नाहंकारास्पदमस्य गोचरः, ज्ञानाकारता 
ie |.) पुनरस्य बाधकप्रत्ययप्रवेदनीयेति चेत्‌, हन्त 
a है| बाधकप्रत्ययमालोचयत्वायुष्मान्‌ | स कि पुरोवति 
ce | द्रव्यं रजताडिवेचयति आहो ज्ञानाकारतामप्यस्य 


दर्शयति ? तत्र ज्ञानाकारतोपदशैनव्यापारं बाधक- 
प्रत्ययस्य ब्रुवाणः शछाघनीयप्रज्ञो देवानां प्रियः । 
पुरोवतित्वप्रतिषेधादर्थादस्य ज्ञानाकारतेति चेत्‌ , 
न । असंनिधानाग्रहनिषेधादसंनिहितो भवति । 
प्रतिपत्तुरत्यन्तसंनिधानं त्स्य प्रतिपत्रात्मकं कुत- 
al न चेष रजतस्य निषेधः, न च 
` इद्‌ंतायाः, कि तु विवेकाग्रहघसञ्जितस्य रजत- 
 व्यवहारस्य। न च रजतमेव शुक्तिकायां 
Med रजतज्ञानेन । न हि रजतनिभासस्य 
 शुक्तिकालम्बनं युक्तम्‌ , अनुभवविरोधात्‌ a 
खलु सत्तामात्रेणाळम्बनम्‌ , अतिप्रसङ्गात्‌ । 
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the cognition of silver or the cognition that sublates it. 
It is not the experience of silver (that intimates its 
nature to be the form of cognition); for, that makes 
known silver as having for its substrate, the © this,” not 
what is within; for, in that case, because of the non- 
difference of the cogniser from the cognition, it (the cogni- 
tion) would be (of the form) “I (am silver)”. (The atma- 
khyativadin may say): delusive cognition determines its 
own form to be external ; and thus, its sphere is not the sub- 
strate of the word “ I” ; its being of the form of cognition 
is to be known from the sublating cognition. If this be 
said, (we reply): io! let the long-lived one reflect on this 
sublating cognition. Does that distinguish from silver the 
object present before us, or also show of it that its nature 
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is of the form of cognition ? The intelligence of that person ` 


beloved of the gods,” who says of the sublating Gognition 
that it has the function of making known (the prior experi- 
ence to have) the form of cognition, is indeed to be praised | 
If it be said that (its being) of the form of cognition 
follows by presumption from the negation of the presence 
(of silver) before us, no (we reply); for, from the denial 
of the non-apprehension of non-proximity, it would become 
non-proximate (to the cogniser) ; whence then the extreme 
proximity to the cogniser such that it is of his own nature ? 


And this (sublating cognition) denies neither the silver. 


nor the this-ness, but the empirical usage of silve occa. 
sioned by the non-apprehension of distinctness. Nof by 
the cogn ition of silver is silver itself occasioned in 
nacre ; far, the presentation of silver cannat have nacre 
as its basis, that being opposed to experience. Nor is it 
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ed the basis as existent alone (not as known), since that would 
be too wide (a basis) ; for, existentiality being common to all 
things, it would follow that any of them could be the basis. 
Nor (is nacre the basis) as the cause (of the cognition), 
for, the senses too are causes. Hence, the meaning of 
the word “basis” is but manifestation. And since nacre is 
not manifest in the cognition of silver, how can it be the 
basis ? Or if manifestation be admitted, how can there 
be no opposition to experience ? Further, since the senses 
etc., are seen to have the capacity to generate valid know- 
§ ledge, how can illusory cognition result from them? 
“a If it be said that in conjunction with defects they 


se acquire the capacity to (generate) illusory cognition, no (we 

2 reply), since defects can cause only the counter-action 
ee of the generative capacity (of a cause); else even from the 
[ V 


parched kutaja seed there would result the springing 
up of a banyan shoot. Further, if cognitions fail to be 
constant to their (proper) spheres, there would result loss of 
confidence in everything. It should, therefore, be recognised 
that all cognition is valid. Thus, the cognitions—‘silver” 
and “this’”—are of two kinds, memory and experience; 
here, “this” is the apprehension of a mere object in front 
(of us); because of a defect, the class-nature of nacreity, 
hich is there, is not apprehended; the bare “ that,” which 
as been apprehended, calls up, because of similarity, 
emory of silver, through reviving the impressions 
40 HO experience of silver). That (memory) though, 
of the nature of an apprehension of what has been appre- ` 
hend stands as bare apprehension, the element of (the 
tent) having been apprehended being lost through a 
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सर्वेषामर्थानां सत्त्वाविशेषादाळम्बनत्वप्रसङ्गात्‌ । 
नापि कारणत्वेन, इन्द्रियादीनामपि कारणत्वात्‌ | 
तथा च भासमानतैवालम्बनार्थः | न च रजतकज्ञाने 
शुक्तिका भासते, इति कथमालम्बनम्‌ ? भास- 
सानताभ्युपणमे वा कथं नानुभवविरोधंः ? अपि 
चेन्द्रियादीनां समीचीनज्ञानोपजनने सामथ्यमुप- 
लब्धमिति कथमेभ्यो मिथ्याज्ञानसंभवः ? दोष- 
सहितानां तेषां मिथ्याप्रत्ययेऽपि साम्यमिति 
चेत्‌, न, दोषाणां कार्यापजननसाम्येविधातमात्रे 
हेतुखात्‌ ; अन्यथा gÀ कुटजबीजाह- 
टाङ्कुरोत्त्तिप्रसङ्गात्‌ | अपि च स्वगोचरव्यभिचारे 
विज्ञानानां स्वेत्रानाश्वासप्रसङ्गः | तस्मात्सवे ज्ञानं 
समीचीनमास्थेयम्‌ । तथा च “रजतम्‌ ', ` इदम्‌ ? 
इति च हे विज्ञाने स्मृत्यनुभवरूपे | तत्र * इदम्‌ ? 
इति पुरोवतिद्रव्यमात्रग्रहणम्‌ , दोषवशात्तद्वत- 
शुक्तित्वसामान्यविशेषस्याग्रहात्‌ तन्मात्रं च गृहीतं 
सदृशतया संस्कारोद्बोधक्रमेण रजते स्मृति 
जनयति | सा च गृहीतग्रहणखभावापि दोष्व- 
शाद्रहीतत्वांशाप्रमोषात्‌ ग्रहणमात्रमवतिष्ठते । तथा 
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ं | ; च रजतस्मृतेः पुरोवतिद्रव्यमात्रग्रहणस्य च मिथः 
ह ; | स्वरूपतो विषयतश्च भेदाग्रहात्‌ , संनिहित-. 
॥ | | i रजतगोचरज्ञानसारूप्येण इद्म्‌ “ रजतम्‌ इति है 
॥ टे एते अपि ग्रहणस्मरणे अभेवव्यवहारं 
ही | | सामानाधिकरण्यव्यपदेशं च प्रवतेयतः | क्कचिलुन- | 
: || ग्रहणे एव मिथः अग्रहीतभेदे, यथा “पीतः { 
As | । शाहु: इति । अत्र हि विनिर्गच्छन्नयनररिमवतिन: । 
M a पित्तद्वव्यस्य काचस्येव स्वच्छस्य पीतत्वं wad E 
है |: पित्त तु न wad । शह्हो$पि दोषवशाच्छुछु- यु 
- 


गुणरहितः खरूपमात्रेण gad | तद्नयोगुण- 
गुणिनोरसंसगोग्रहसारूप्यात्‌ पीततपनीयपिण्डप्रत्यया- 
विशेषेणाभेद्व्यवहारः सामानाधिकरण्यव्यपदेशश्च | 
भेदाग्रहप्रसञ्जिताभेदव्यवहारबाधनाच्च “ नेदम्‌ ? इति 
विवेकप्रत्ययस्य बाधकखमप्युपपद्यते ; तदुपपत्तौ च 
O प्राक्तनस्य प्रत्ययस्य भ्रान्तत्वसपि लोकसिद्धं 
सिद्धं भवति । तसमाचथार्थाः सर्वे विप्रतिपन्नाः 
 संदेहविभ्रमाः, प्रत्ययत्वात्‌, घटादिप्रत्ययवत्‌ । 
 तदिदमुक्तम--यत्र यदध्यास इति । यस्मिन्‌ 
शुक्तिकादो यस्य रजतादेरध्यास इति लोक- 
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defect. Thus, there is non-apprehension of the difference 
between the memory of the silver and the apprehension of the 
bare object before us, whether in their own nature (as cogni- 
tions) or in respect of their contents; hence, because 
of resemblance to the cognition of silver, where it 
is actually in (sense-) contact, the two cognitions— 
“this” and “silver”—though different (in nature) as 
perception and memory, bring about empirical usage as 
non-different and appositional designation. In some cases, 
again, there are but two perceptions whose reciprocal 
difference is not apprehended as in “the shell is yellow”. 
In that case, as (for instance) in the case of a pure crystal, 
there is apprehended as present in the rays of light going 
forth from the eyes the yellowness of the bile, but the bile 
itself is not apprehended. The shell too, becauseeof some 
defect, is apprehended as barely existent, but as devoid 
of the quality of whiteness. Because of similarity in 
respect of the non-apprehension of the non-relation 
between the quality and the qualified, there is empirical 
usage as non-different and appositional designation, in 
exactly the same way as in the cognition of the yellow mass 
of gold. (When there is sublation) what is sublated is 
the empirical usage as non-different occasioned by the © 
non-apprehension of difference; hence is intelligible the 
sublating nature of the cognition of distinctness in the न 
form “not this”; and this being intelligible, there is also 
established what is established in the world—the delusive- 
ness of the prior cognition. Therefore, all cognitions doubt- | 
ful or delusive, about (the nature of) which there is dispute, = 
are true,” because they are cognitions, like the cognition of i 
a pot etc. This is the view explained in the words: “ when 
there is the superimposition of one on another.” When on 
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nacre etc., there is what is well-known to the world as the 
superimposition of silver etc., that is not conditioned by the 


cognition as something else, but it is rather a delusion 
! conditioned by the non-apprehension of the distinctness 
3111) 5 
iY by the loss of the element of (the content) having been = 
apprehended stands as bare apprehension, and (on the है 


other hand) the bare object which is present before us as 


f 
f 
l 
| 
| 
F 
i 
i 
1 
| between (on the one hand) silver and the memory of it which 
l 
| “this” and the cognition thereof. And delusiveness 


ae consists in the appositional designation of memory and: 
TE i apprehension with reference to each otber, and in the 
ag । empirical usage as silver etc. 

9 | “ Others, however,” who are not satisfied even with 
goe | this, “say that when there is superimposition of one on 
sa another, there is an assumption in the latter of an opposite 
cet attribute”. This is the underlying idea: it is (knowledge) 
eda 


common to all that because of the cognition “this is 
silver,’ there is for him who seeks silver, activity and 
appositional designation in respect of the substance in front 
(of him). That cannot come about from the bare failure to 
apprehend the 02041 LIN) 8 fsa memory and 
_ apprehension or their respective spheres ; for, how could 
ks the activity and speech of an intelligent being, which 
are conditioned by apprehension, resuit from bare non- 
apprehension ? Now, it has been said that it results not from ° 
bare non-apprehension, but from memory and apprehension, 
here their difference in respect of their nature and 
ontents is not apprehended; because of the similarity 
o the valid cognition of silver before us, they give rise 
to empirical usage as non-different and appositional 
designation. (To this, the supporter of anyathākhyāti 
३ f replies :) Now, the. similarity of this to-the valid cognition 
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अध्यासः २८ 


प्रसिद्धिः नासावन्यथाख्यातिनिबन्धना, कि तु 
गुहीतस्य रजतादेस्तत्मरणस्य च गृहीततांश- 
प्रमोषेण गृहीतमात्रस्य यः "इदम्‌? इति 
पुरोऽत्रस्थितादूव्यमात्रात्तत्प्रज्ञानाच्च विवेकः, qA- 
ग्रहणनिबन्धनो Ba: | भ्रान्तत्वं च ग्रहण- 
स्मरणयोरितरेतरसामानाधिकरण्यव्यपदेशो रजतादि- 
व्यवहारश्रेति । 

अन्ये लु--अत्राप्यपरितुष्यन्तः--यत्र यद- 
ध्यासस्तस्येव विपरीतधमेकल्पनामाचक्षते | 
अत्रेदमाकूतम्‌---अस्ति तावद्रजतार्थिनः “ रजत- 
मिदम्‌ ? इति प्रत्ययात्पुरोवतिनि द्रव्ये प्रवृत्ति: 
सामानाधिकरण्यव्यपदेशश्रेति सवेजनीनम्‌। तदे- 
तन्न तावद्‌ग्रहणस्मरणयोस्तङ्गोचरयोश्च मिथो 
भेदाग्रहमात्राङ्गवितुमहेति | ग्रहणनिबन्धनौ हि 
चेतनस्य ` व्यत्रहारव्यपदेशो कथमग्रहणमात्राङ्गवे- ˆ 
ताम्‌ ? ननूक्तं नाग्रहणमात्रात्‌, कि g 
ग्रहणस्मरणे एव मिथः स्वरूपतो विषयतश्चा- 
गृहीतभेदे, समीचीनपुरःस्थितरजतविज्ञांनसाइ्येना- 
भेदव्यवहारं सामानाधिकरण्यव्यपदेशं च प्रवतेयतः | 
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| 

| अथ समीचीनज्ञानसारूप्यमनयोगुहामाणं वा व्यव- 
हारप्रवृत्तिहेतु:, अणृह्यममाणं वा सत्तामात्रेण | 
| ` गृह्यमाणेईपि ५“ समीचीनज्ञानसारूप्यमनयोरिदमिति 
| रजतमिति च ज्ञानयोः? इति ग्रहणस्‌ , अथ 
वा “तयोरेव स््रूपतो विषयतश्च मिथो भेदाग्रहः ? 
इति ग्रहणम्‌ । तत्र न तावत्समीचीनज्ञान- 


a ३ ` सदृशी इति ज्ञानं समीचीनज्ञानवडयवहारप्रवतेकम्‌ | 
e; | न हि “ गोसदृशो गवयः? इति ज्ञानं गवाथिनं 
free 3 

का | ` गवये प्रवर्तयति । “अनयोरेव भेदाग्रहः? इति 


कीत. तु ज्ञानं पराहतम्‌ ; न हि भेदाग्रहे अनयोरिति 
आ भवति, अनयोरिति ग्रहे भेदाग्रहणमिति न 
भवति । तस्मासत्तामात्रेण भेदाग्रहः अगृहीत 
एव व्यवहारहेतुरिति वक्तव्यम्‌ । तत्र किमयमारो- 
पोत्पादक्रमेण व्यवहारहेतुः, आहो अनुत्यादितारोप 
एव खत इति? वयं तु पश्यामः---चेतन- 
` व्यवहारस्य अज्ञानपूवकत्वानुपपत्ते: आरोपज्ञानोत्याद- 
` क्रमेणेव--इति | ननु सत्यं चेतनव्यवहारो नाज्ञान- 
ae, कि तु अविदितविवेकग्रहणस्मरणपूर्वेक 
इति । मेवम्‌ | न हि रजतप्रातिपदिकार्थमात्रस्मरणं 
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may be the cause of empirical usage either by being appre- 
hended, or by its bare existence, without being apprehended. 
Even if it be apprehended, the apprehension must be of 
the form “Of the cognitions ‘this’ and ‘silver’ there 
is resemblance to valid cognition,’ or of the form 
“ Between those very two no difference is apprehended in 
respect of their nature or contents ’. Of these, the cognition 
“this is like valid cognition” cannot lead to empirical 
usage in the same way as valid cognition: The cognition 
does not, verily, induce activity 


११ 


“ Gavaya is like a cow 
in respect of a gavaya in him who seeks a cow. As for 
the cognition “ non-apprehension of the difference between 
those very two,” that is self-contradictory where there is 
non-apprehension of difference, it cannot be of the form 
“between the two”; nor, when there is the apprehension 
“between the two,’ can there be non apprehension of 
difference. Hence, it must be said. that the non-appre- 
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hension of difference, {riot being itself apprehended, is 
the cause of empirical usage by the bare fact of its 
existence. Is it, then, the cause of empirical usage 
through creating 81) imposition or of itself without 
creating an imposition? This is how we look at it: since 
the empirical usage of an intelligent being cannot 
intelligibly be consequent on ignorance, (it must .be 
effective) oniy as creating an imposed cognition. Now 
(it may be objected) it is true that the activity of 
an intelligent being is consequent not on ignorance, but 
on apprehension and memory whose distinctness is not 
known. Not so (we reply); truly, it is not the memory 
of the bare root-meaning of the word “ silver” that causes 
activity ; for, it is undisputed that the activity of one who 
seeks silver is directed to the substrate of “ this-ness ”. 
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How can one be active in respect of the substrate of 
* unless one desires it? It is self-contradictory 
to say that he desires one thing and works for 

something else. And, not knowing that it is silver which 

is the substrate of the “ this-ness,” how can one who 

seeks silver desire it? If one says (that desire is) due to 

(the substrate of the “this-ness”) not being apprehended 

as not of the nature of that (silver), that (one) is to be 

answered thus: since it is not apprehended to be of the 

nature of that (silver), why is not one indifferent to it? 

Thus, this intelligent being pulled in opposite directions by 

acceptance and indifference is unsettled, and is finally 

settled in the attitude of acceptance by the imposition 

| | of silver on the substrate of “ this-ness ”;” thus, the 
i ji non-apprehension of difference is the cause of the activity 
p of an intelligent being, through creating superimposi- 
| tion. It is thus: because of the non-apprehension of 
difference the quality of silver is imposed on the substrate 
of “this-ness”; the fact that what belongs to that class 
(silver) is advantageous’ is next brought to mind; 
that (advantageousness) is next inferred in respect of the 
silver (imposed) on the substrate of “this-ness,” as it 
belongs to that class; then, he who seeks silver engages in 
activity in respect of that (imposed silver); thus is the 
_ sequence established. The memory of silver in general 
cannot help one to infer the advantageousness of the 
ubstrate of “this-ness,” as the probans, silver-ness, would 
_ not be known to reside in the subject. Perception (of subject 
र and probans) in the same place is, verily, the cause of 
+ inference, not perception in different places. As is said: 
x “(Inference follows) from perception (of probans and 
हि subject) in the same place by one who knows the r 


८८ . 
this-ness ' 
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प्रवृत्ताबुपयुञ्यते । इदंकारास्पदाभिमुखी खलु 
waa प्रव्रृत्तिरित्यविवादम्‌ | कथं चाय- 
मिदंकारास्पदे प्रवर्तेत यदि तु न तदिच्छेत्‌ ? 
अन्यदिच्छत्यन्यत्करोतीति व्याहतम्‌ | न चेदिदंका- 
Tae रजतमिति जानीयात्‌ कथं रजतार्थी 
तदिच्छेत्‌ ? यदि अतथालेनाग्रहणात्‌ इति ब्रूयात्‌, 
स॒ च प्रतिवक्तव्यः, अथ तथालेनाग्रहणात्‌ 
कस्मान्नोपेक्षे्तेति । सोऽयमुपादानोपेक्षाभ्यामुभयत 
आक्रृष्यमाणश्रेतनः अव्यतस्थितः इदंकारास्पदे 
रजतसमारोपेणोपादान एव व्यवस्थाप्यते, इति 
भेदाग्रहः समारोपोसादक्रमेण चेतनप्रवृत्तिहेतुः | 
तथा हि-भेदाग्रहादिदंकारासदे रजतत्वं समारोप्य, 
तञ्जातीयस्योपकारहेतुभावमनुचिन्य, तञ्जातीयत- 
येदंकारास्पदे रजते तमनुमाय, तदर्थी प्रवतेते 


इत्यानुपूरवये सिडम्‌ । न च तटस्थरजतस्मृतिः ` 


इदुंकारास्पदस्योपकारहेतुभावमनुमापयितुमहति, रज- 


तत्वस्य हेतोरपक्षधमेत्वात्‌। एकदेशदर्शनं खल्व- 


नुमापकं न लनेकदेशदशेनम्‌। यदाहु:---“ ज्ञात- 
संबन्धरयैकदेशदशीनात्‌” इति । समारोपे त्वेक- 
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देशदर्शनमस्ति । तत्सिडम--एतडिवादाध्यासित॑ : 
रजतादिज्ञानं पुरोवतिवस्तुविषयम्‌ , रजताद्यथिनस्तत्र 
नियमेन प्रवर्तकत्वात्‌ ; यद्यदथिनं यत्र नियमेन 
प्रवतेयति तञ्ज्ञानं तहिषयं यथोभयसिडसमीचीन- 
रजतज्ञानम्‌ ; तथा चेदम्‌; तस्मात्तथा--इति | 


| IATA अनवभासमानतया न शुक्तिरालम्बन- 
ह | | मिति, तत्र भवान्‌ पृष्टो व्याचष्टाम्‌--किं 
21 | शुक्तिकाखस्य “इदं रजतम्‌ ? इति ज्ञानं प्रयना- 
A Eh aaa आहोखित्‌ द्रव्यमात्रस्य पुरःस्थितस्य 
eid || सितभाखरस्य ? यदि शुक्तिकात्वस्य अनालम्बन- 


6 जज TA, अडा | उत्तरस्यानाल्म्बनत्व॑ ब्रुवाणस्य 
तवैवानुभवविरोधः । तथा हि--- रजतमिदस्‌ ? 
इत्यनुभवन्ननुभविता पुरोवति वस्तु अङ्गुल्यादिना 
निदिशिति। दष्टं च दुष्टानां कारणानामोत्सगिक- 
 कार्यप्रतिबन्धेन कार्यान्तरोपजननसामर्थ्यम्‌ , यथा 
 दावाम्निद्श्ानां वेत्रबीजानां कदलीकाण्डजनकत्वम्‌ , 
भस्मकदुष्टस्य चोंदर्यस्य तेजसो ब्ृन्नपचनमिति । 
प्रत्यक्षबाधापहतविषयं च विभ्रमाणां यथार्थत्वानु- 
 मानमाभासः, हुतवहानुष्णत्वानुमानवत्‌ । यच्चोक्तं 
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SUPERIMPOSITION 31 


(vyapti).” This perception in the same place occurs in 
superimposition. Hence is established (the following in- 
ference): the subject of dispute, i.e., the cognition of silver 
etc., has the object before one for its content, since in 
him who seeks silver etc., it invariably induces activity 
in respect of that (object in front); that cognition which 
invariably induces activity inyhim who seeks a thing 
has that thing for its content,’as in the valid cognition of 
silver admitted by both of us ; this (cognition) is also so; 
therefore, that is so (i.e, the cognition of silver has the 
substrate of “ this-ness™ for its content). / As for what 
was said about nacre not being the basis, since it is not 
presented, you being questioned will have to explain this: 
of what is it that you say it is not the basis of the 
cognition “ this is silver”? Is it of the nacreity or merely of 
the white bright substance in front ? If not being the basis 
belongs to the nacreity, certainly, (we agree). As for the 
latter not being the basis, you alone who assert it contradict 
experience. It is thus: he, who has the experience © this 
is silver,” does, while so experiencing, indicate the sub- 
stance in front with his finger etc. It is also seen that 
where causes are obstructed by a defect in the production of 
their normal effects they acquire the capacity to produce 
other effects; e.g., the seeds of the cane parched by the 
forest-fire produce plantain-stems ; the digestive fire of him 
whose stomach is affected by bhasmaka “ can digest a large 
quantity of food. The inference of the truth of delusions 
which are deprived of their contents by sublating 
perceptions is fallacious, like the inference that fire is not 
hot. As for what was said about the loss of confidence in all 


* 
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means of valid knowledge if illusory cognitions be said | 
` to be inconstant (to their contents), that is met in the | 
Nyūyakaņnikā by us who declare that (for cognition) there 
is self-validity through (the very fact of) its conveying 
knowledge and not through its constancy (to its content) ; 
hence it is not dilated on here.” The criticism of the 
doctrine of the loss (of the memory-ness) of memory has 
been stated here only in brief; it is to be learnt in detail 
from the Brahmatattvasamtksa. Hence it is said: “ others 
however say that when there is superimposition of one 
on another there is an assumption in the latter of an 
opposite attribute.’ When on nacre etc., there is 
imposition of silver etc., there is the attribution of the 
properties of silver etc., which are opposed to that very 
nacre etc.: this is the construction. 


॥ | Now, let there be these differences among inquirers; 
| | ` what of that in the present context? To this he 
; says: “But in any case,’ etc. The assumption of the 
attributes of one thing in the case of another, that is 
untruth (anrtatā); we have explained above that that is 
indeterminability. From that (it would follow that) in the 
systems of all inquirers this indeterminable assumption of 
the attributes of one thing in another has necessarily to 
find a place; hence this indeterminability is an accepted 
doctrine in all systems: this is the meaning. The idea 
is that this must be admitted, though unwillingly, by those 
who maintain the view of non-apprehension (of difference 
between memory and apprehension) inasmuch as they 
favour the invariability of appositional designation and 
activity. 
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अध्यास: ३२ 


मिथ्याप्रत्ययस्य व्यभिचारे सवेप्रमाणेष्वनाश्वास 
इति, तत्‌ बोधकत्वेन स्वतःप्रामाण्यं नाव्यभिचारेणेति 
व्युसादयद्विरस्माभिः परिहतं न्यायकणिकायामिति 
नेह प्रतन्यते । दिङ्मात्रं चास्य स्सृतिप्रमोषभङ्ग- 
स्योक्त्म्‌ ; विस्तरस्तु ब्रह्मतत्वसमीक्षायामवगन्तव्य 
इति | तदिदमुक्तम्‌-अन्ये लु यत्र यदध्या- 
सस्तस्यैव विपरीतधमकल्पनामाचक्षते इति | 
यत्र शुक्तिकादौ यस्य रजतादेरध्यासस्तस्येव 
शुक्तिकादेविपरीतधर्मकदपनां रजतत्वधमेकल्पनामिति 
योजना । 

ननु सन्तु नाम परीक्षकाणां विप्रतिपत्तयः, 
ced तु किमायातमित्यत आह-- सर्वथापि 
इति | अन्यस्यान्यधमेकैल्पना अनृतता, सा च 
अनिवचनीयतेत्यधर्तादुपपादितम्‌ | तेन सर्वेषामेव 
परीक्षकाणां मते अन्यस्यान्यधर्मकल्पनानिवेच- 
नीयावऱ्यंभाविनीत्यनिवेचनीयता सवेतन्तसिडान्त 
इत्यर्थः | अख्यातिवादिभिरकामैरपि सामा- 
नाधिकरण्यव्यपदेरप्रवरत्तिनियमख्नेहादिदमभ्युपेयमिति 
भावः । 
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३३ अध्यास: 


कथं पुनः प्रत्यगात्मन्यविषयेष्ध्यासो 
विषयतद्धर्माणाम्‌ ? सर्वो हि पुरो$वस्थिते 
विषये विषयान्तरमध्यस्याति ; JEHA- 
त्ययापेतस्य च प्रत्यगात्मनोऽविषयत्वं 
ब्रवीषि । उच्यते---न तावदयभेकान्तेना- 
विषयः, अस्मप्रययविषयत्वात्‌ , अपरोक्ष- 
स्वाञ्च प्रत्यगात्मप्रसिद्धः | न चाय- 
मस्ति नियमः पुरोऽवस्थित एव विषये 
विषयान्तरमध्यसितव्यमिति । अपरत्यक्षेऽपि 
ह्याकाशे बालास्तलमलिनताद्यध्यस्यन्ति । 
एवमविरुद्धः प्रत्यगात्मन्यप्यनात्मनाम- 
ध्यासः । 


न केवलमियमनूतता परीक्षकाणां सिद्धा, 
अपि तु लोकिकानामपीत्याह--तथा च लोके 
अनुभवः शुक्तिका हि रजतवदवभासत 
` इति । न पुना रजतमिदमिति शेष: | 

` स्यादेतत्‌। अन्यस्यान्यात्मताविश्रमो लोकसिडः, 
एकस्य adaa भेदश्रमो . न दृष्ट इति कुतः 
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SUPERIMPOSITION 33 

Again, how can there be the superimposition of t 
the object and its attributes on the inner self, | 
which is a non-object? For, everyone superimposes i 


an object on another object that is present before | 
him; and you say that the inner self, which is 
outside the concept of “Thou,” is a non-object. The 
reply is: now, this is not invariably a non-object, 
because it is the object of the concept “I,” and 
because of the immediacy of the realisation of the 
inner self. And there is no rule that an object can 
be superimposed only on another object that is 
present before one. For, upon ether, though not 
perceptible, the unthinking superimpose surface, 
impurity etc. Similarly there is no contradiction in 
the superimposition of the non-self even on the inner 
self. 


This untruth is established in the case not only of 
inquirers, but also of the man in the street ; hence he says: 
6 And thus is our experience in the world—nacre appears 
as (if it were) silver.” “This, again, is not silver”; this 
is the complement (to the above sentence). 3 

Be this so. The delusion that one thing is of the nature 
of another is established in experience; but there is not 
seen the delusion of difference in the case of what is one 
and non-different; whence the delusion of differenee 
for the jivds who are not different from the intelligent 
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self? To this he says: “the moon, though one, appears as 
if having a second.” 

३ In the words “ Again, how,” etc., the superimposition 
on the intelligent self is again objected to. This is the 
meaning: is this inteliigent self manifest or not? If it be 
not manifest, how can there be the superimposition of 
objects and their attributes thereon? There is not, verily, 
the superimposition of silver or its attributes on a non- 
manifest substance in front (of us). If this self is 
manifest, it does not stand to reason that it is inert, and 


e l manifested in dependence on another, like a pot etc.” 
de (The self that is manifest should be either self-manifest or 
a | | manifested by another; it is not the latter; nor can it 
ol | be the former.) Verily, the same thing cannot be both 
ne | || agent and “object, because of contradiction. The object is, 
gk | indeed, that which can bear the fruit of activity inherent in 
edi । |} another; the knowing activity is not inherent in another 
eo |! (than the self) ; how, then, can that (self) be the object there- 
“0 l | of ? Nor can the same be both self- and other- (dependent), 
लत | because of contradiction. But if inherence (of the knowing 


activity) in another self be admitted, the known self would 
become a not-self (not being the subject of that activity). 
| - Further, for that (another knowing self would be required, 
and) for that (another), so that there is infinite regress. 

(He who holds that consciousness is self-manifest, 
_ but not the self, may say:) be this so. The self, though 
E inert, though manifest in the cognitions of all things, is 
agent alone, not object, being, like Caitra,fnot characterised 
bearing the fruit of activity inherent in another. 
aitra’s reaching a city through activity inherent in 
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अध्यासः ३४ 
चिदात्मनोऽभिन्नानां जीवानां भेदविश्रम इत्यत 
आह--एकश्चन्द्रः सद्वितीयवत्‌ इति | 

पुनरपि चिदात्मन्यध्यासमाक्षिपति-कथं पुनः 
इति । अयमर्थः--चिदात्मा प्रकाहते न वा! 
न चेत्‌ प्रकाशते, कथमस्मिन्नध्यासो विषय- 
तडमीणास्‌ ? न खस्वप्रतिभासमाने पुरोवतिनि 
द्रव्ये रजतस्य वा तडरमाणां वा समारोपः संभवति | 
प्रतिभासमाने वा न ताददयमात्मा जडो घरादि- 
वत्पराधीनप्रकाश इति युक्तम्‌ | न खलु स एव 
कर्ता च कर्म च भवति, विरोधात्‌ | परसमवेत- 
क्रियाफलशालि हि कमे, न च ज्ञानक्रिया 
परसमवायिनीति कथमस्याः कमे ? न च तदेव 
स्वं च परं च, विरोधात्‌ | आत्मान्तरसमवायाभ्युप- 
गमे तु ज्ञेयस्यात्मनः अनात्मत्वप्रसङ्गः | एवं तस्य 
तऱ्येत्यनवस्थाप्रसङ्गः । 

स्यादेतत्‌ | आत्मा जडोऽपि सतोर्थज्ञानेषु भास- 
मानोऽपि कतैव न कमे, परसमवेतक्रियाफल- 


` शालित्वाभावात्‌ , चैत्रवत्‌ । यथा हि चेत्रसमबेत- | 


क्रियया चेत्रनगरप्राप्तावुभयसमवेतायामपि क्रियः 
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३५ अध्यासः 


माणायां नगरस्येव कर्मता, परसमवेतक्रियाफळ- 
akaa, न तु चेत्रस्य क्रियाफलशालिनोऽपि 
चेत्रसमवायाद्रमनक्रियाया इति । 
तन्न, श्रुतिविरोधात्‌ | श्रयते हि “ सत्यं 
ज्ञानमनन्तं ब्रह्म ? इति | — 
उपपद्यते च । तथा हि--योध्यमर्थप्रकाशः || 
फलं यस्मिन्नथेश्च आत्मा च प्रथेते स कि 
जड: खयंग्रकाशो वा? seda विषयात्मानावपि 
जड़ाविति कस्मिन्‌ कि प्रकाशेत अविशेषात्‌ , इति 
प्राप्तमान्ध्यमशेषस्य जगतः । तथा चाभाणक:--- 
अन्धस्येवान्धलमस्य विनिपातः पदे पदे ? 
इति। न च निलीनमेव विज्ञानमर्थात्मानो 
ज्ञापयति चक्षुरादिवदिति वाच्यम्‌ । ज्ञापनं हि 
 ज्ञानजननम्‌, जनितं च ज्ञानं जडं सन्नोक्त- 
 दूषणमतिततेतेति । एवमुत्तरोत्तराण्यपि ज्ञानानि 
` जडानीत्यनवस्था | तस्मादपराधीनप्रकाशा संविदु- 
` पेतव्या । | 
तथापि किमायातं विषयात्मनो: स्वभावजडयो: ? 
यत्तयोः संविदजडेति | तत्कि पुत्रः 
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SUPERIMPOSITION 35 


himself, though the product inheres in both Caitra and the 
city, the object-ness belongs to the city alone, since to 
that belongs the property of bearing the fruit of activity 
inherent in another, and not to Caitra, though he too 
bears the fruit of activity, as the act of going is inherent 
in Caitra (alone). 

This is not (sound), because of opposition to Scripture. 
Scripture, indeed, says: “ Truth, knowledge, infinitude is 
Brahman.” 

This is intelligible too. It is thus: that fruit, which 
is the manifestation of the object, that in which the 
object and the self manifest themselves, is that inert 
or self-manifest ? , If that were inert, both the object and 
the self would be inert; which, then, would be manifest 
in which, there being no distinction (among theethree) ? 
Thus would result non-manifestation for the whole universe. 
(Nor can the reciprocal dependence of these three be of 
any avail); and thus the proverb: “ As the blind holding 
on to the blind falls at every step.’’ Nor may it be said 
that cognition, being itself hidden, (yet) makes known 
both the object and the self, like the sense of sight etc. 
(which, themselves unperceived, yet cause perception); 
for, to make known is to produce cognition, and the 
cognition that is produced, being inert, wouid not surmount 
the above-mentioned defect (of the blind leading the 
blind). Thus, the subsequent cognitions too being inert, 
there would be infinite regress. Therefore, consciousness 
should be acknowledged to be manifested without 
dependence on another. 

Even thus, what is gained (by you) for the object and 
the self, which (you hold) are both inert by nature? This is 
the gain. (you may say), that the consciousness of 
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them is not inert. (But it does not follow that the 
object and the self, the causes of consciousness, are 
not fert) ; in that case, because the son is a scholar, 
should the father be a scholar too? It is of the very nature 
of the self-luminous consciousness to be related to the object 
and the self: if this be said, alas! then, it is equally the 
nature of the scholarly son to be related to his father. 
(You may define the relation thus): the manifestation of 
consciousness is along with the manifestation of the object 
and the self, never without the manifestation of the 


ee eee 


१६ । object and the self; this is its nature. If this be said, is 

| consciousness, then, different from the manifestation of 
न i । consciousness (on the one hand), and the manifestation 
= | | of the object and the self (on the other) ? If that were so, है 
E i . then, consciousness would no longer be self-manifest, nor ‘ 
>d; | would consciousness be the manifestation of the object 


and the self. Then, (you may say), the two manifestations, i 
of consciousness and of the object and self, are not 
different from consciousness; these two are but conscious- 
ness. If this be said, then, what is said in ‘ consciousness 
(goes) along with the object and the self,’ that (alone) 
is what is said in “(the manifestation of) consciousness 
(goes) along with the manifestation of the object and the 
self? (so that there is ro advance in your position)." 
(Hence), what is desired to be stated by you (that the 
_ jself, itself inert, is the locus of the self-manifest conscious- 
4 ess) does not result 

Nor is there concomitance with the object in 
E future for its ROG, (though such concomitance 
has been (assumed in the argument so far). Since 


पण्डित इति पितापि पण्डितोऽस्तु? स्वभाव 
एष संविद: स्वयंप्रकाशाया यदर्थात्मसंबन्धि- 
तेति चेत्‌ , हन्त पुत्रस्यापि पण्डितस्य स्वभाव 
एष यसिठसंबन्धितेति समानम्‌ । सहार्थात्म- 
पकाशेन संवितद्यकाशो न तर्थात्मप्रकाशं विनेति 
तस्याः स्वभाव इति चेत्‌, ae संविदो 
भिन्नो संविद्थीत्मप्रकाशो | तथा च न 
स्वयंप्रकाश संवित्‌ , न च संवित्‌ अर्थात्मप्रकाश 
इति | अथ संविदर्थात्मप्रकाशो न संविदो 
भिद्येते, संविदेव तौ । एवं चेत्‌ यावदुक्तं 
भवति संविदात्माथौ सहेति तावदुक्तं भवति 
संविदर्थात्मप्रकाशो सहेति। तथा च न विवक्षि- 
ताथेसिद्धिः | 

न चचातीतानागतार्थगोचरायाः संविदोऽथसह- 
भावोऽपि । तडिषयहानोपादानोपेक्षाबुिजननादर्थ- ` 
सहभाव इति चेत्‌, न, अर्थसंविद इव 
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३७ अध्यास: 


हानादिबुडीनामपि तहिषयलानुपपत्ते: । हानादि- 
जननाद्धानादिबुडीनामर्थविषयछम्‌ , अर्थविषयहा- 
नादिबुद्धिजननाञ्च अथेसंविदस्तडिषयत्वमिति चेत्‌ , 
तत्कि देहस्य प्रयत्रवदात्मसंयोगो देहप्रवृत्तिनिवृत्ति- 
हेतुरथ इत्यथैप्रकाशो5स्तु ? जाड्याद्देहात्ससंयोगो नाथे- 
प्रकाश इति चेत्‌, नन्वयं स्वयंप्रकाशोइपि 
MUA GAASE, अर्थ तु जड 
इत्युपपादितम्‌ । 

- न च प्रकाशस्यात्मानो विषयाः; ते हि 
विच्छिन्नदीधेस्थूळतयानुभूयन्ते ; प्रकाशश्रार्य अन्त- 
रोऽस्थूलोऽनणुरहृस्वोऽदी्श्रेति प्रकाशते; तस्मा- 
ऋन्द्रेऽनुभूयमाने इव हितीयश्रन्द्रमाः स्वप्र- 
काशाद्‌न्योऽथाऽनिर्वचनीय एवेति युक्तमुत्यश्याम: | 
न च अस्य प्रकाशस्याजानतः स्वळक्षणभेदोऽनु- 


 भूयते। न च अनिर्वाच्यार्थभेदः प्रकाशं निर्वाच्यं 


भेत्तुमहेति, अतिप्रसङ्गात्‌ । न च अर्थानामपि 
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or indifference relating to that as content, there is con- 
comitance with the object: if this be said, no (we reply); 
because the cognition of rejection etc., like the consciousness 
of the object itself, cannot intelligibly have that (past or 
future object) as content. Because of giving rise to re- 
jection etc., the cognition of rejection etc. too have the 
object as content; and because of giving rise to the cogni- 
tion of rejection etc., which have the object as content, 
the consciousness of the object too has that (object) as 
content: if this be said, since the conjunction of the body 
with the self that puts forth effort is the cause of the set- 
ting up and cessation of bodily activity in respect of an 
object, is that (conjunction) too (we ask) a manifestation 
of the object? Because of its inertness, (you may say), the 
conjunction of the body and the self is nota manifestation 
of the object. Now, though this (consciousness) is self- 
manifest (unlike the afore-said conjunction), its luminosity, 
like that of a glow-worm, is only in respect of itseif; in 
respect of objects, however, it is inert; this has been ex- 
plained (by the analogy of the scholarly son’s father). 

Nor are objects of the very nature of light (४.७., of con- 
sciousness, as the Vijfianavadins say); they are experienced 
as finite, as long or gross, whiie light manifests itself as 
internal, neither gross nor subtle, neither short nor long. 
Therefore, we see fit to hold that the object, which is 
other than the self-manifest, is certainly indeterminable, 
like the second moon experienced along with the moon. 
And no natural differentiation is experienced in this ligkt as 
such (so that there is no obstacle to its identity with 
the self, which is one). Nor can differences among objects, 


= 
a 


CC-0. Gurukul Kangri University Haridwar Collection. Digitized by S3 Foundation USA 


| 
४ 


38 SUPERIMPOSITION 


which are indeterminable, introduce differences into ह 
which is determinate, as that would prove too much. 
It will also be shown later that reciprocal difference does not z 
come in the line of valid knowledge. ‘Therefore, this 
very light, which is seif-luminous, one, immutable, eter- 
nal, without parts, is the inner self, i.e., the self that 
knows the determinate self to be other than the body, 
organs etc., which are indeterminable. 

That self, not being other-dependent for its manifesta- 
tion, and being without parts, cannot be an object (of cog- 
nition). How, then, can there be the superimposition there- 
on of the attributes of objects, i.e., of bodies, organs etc.? 
The word “how” (in the commentary) is in the sense of an 
objection. This superimposition does not stand to reason ; 
this is the objection. Why does it not stand to reason? To 
this he says: ‘For, every one superimposes an object upon 
another object that is present before one.” This is what 
is said: that, whose manifestation is other-dependent and 
which has parts, appears other than what it is, being appre- 
hended in its general nature, but not apprehended in its speci- 
fic nature, because of defect in the organs (of cognition). The 
inner self, however, not being other-dependent for its mani- 
festation, does not require for the knowledge of itself any 
organs, by defects in which it would itself become defective. 
Nor has it any parts, in which case, it could be apprehended 
ome part, but notin others. It cannot, verily, happen 
that the same (thing) is at the same time and by itself 
both : rehended and not apprehended; hence on the view 
of the self-luminosity (of the self) there can be no super- 
imposit (And) even if it be never manifest, there can 


अध्यासः ३८ 


परस्परं भेद: समीचीनज्ञानपडतिमध्यारते इत्यु- 
परिष्टादुपपादयिष्यते । तदयं प्रकाश एव स्वयंप्रकाश 
एकः कूटस्थो नित्यो निरंशः प्रत्यगात्मा 
अशक्यनिर्वचनीयेभ्यो देहेन्द्रियादिभ्य आत्मानं 
प्रतीप॑ निवेचनीयमञ्चति जानातीति sae, 
स चात्मेति प्रत्यगात्मा । 

स चापराधीनप्रकारात्वात्‌ SAMA अविषयः, 
तस्मिन्नव्यासो विषयधर्माणाम्‌ , देहेन्द्रियादिधर्मा- 
णाम्‌ , कथम्‌? किमाक्षेपे | अयुक्तोऽयमध्यास इत्या- 
क्षेपः | कस्मादयमयुक्त इत्यत आह--सर्वो हि 
पुरोऽवस्थिते विषये विषयान्तरमध्यस्यति | 
एतदुक्तं भवति-यतराधीनप्रकाशमंशवच्च तत्सा- 
मान्यांशाग्रहे करणदोषवशाच विशोषाग्रहे अन्यथा 
पकाशते | प्रत्यगात्मा तु अपराधीनप्रकाशतया न 
स्वज्ञाने कारणान्यपेक्षते, येन तदाश्रयेदोषेदुंष्येत्‌ । 
न चांशवान्‌ , येन कश्रिदस्यांशो vad, करिचिन्न 
गृह्येत | न हि तदेव तदानीमेव तेनेव 


ग्रहीतमग्रहीतं च संभवतीति न स्यंप्रकाशता- 


पक्षे अध्यासः | सदातनेऽप्यप्रकारे पुरोऽवस्थित- 
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TA अपरोक्षलस्थाभावाज्नाध्यास: | न हि शुक्तौ 
अपुरःस्थितायां रजतमध्यस्यति इदं रजतम्‌ ? 
इति | तस्मादत्यन्तग्रहे अत्यन्ताग्रहे च नाध्यास 
इति सिद्धस्‌ | 
स्यादेतत्‌ | अविषयत्वे हि चिदात्मनो नाध्यास:, 
विषय एव तु चिदात्मा अस्मत्मत्ययस्य, तत्कथं ना- 
ध्यास इसत आह---युष्मत्त्रत्ययापेतस्य इति | 
विषयत्वे हि चिदात्मनोऽन्यो विषयी भवेत्‌ | 
तथा च यो विषयी ,स एव चिदात्मा । 
विषयस्तु/ ततोऽन्यो युष्मत्मव्ययगोचरोऽम्युपेयः | 
तस्मादूनात्मतप्रसङ्गादनवस्थापरिहाराय युष्मत्मत्यया- 
पेततम्‌ ; अत एव अविष्यलमात्मनो वक्तव्यम्‌ ; 
तथा च नाध्यास इत्यर्थः । 
_ _परिहरति--उच्यते--न तावद्‌यमेकान्ते- 
 नाविषयः। कुतः ? अस्मत्म़त्ययविषयत्वात्‌ । 
EE: यमर्थः-—सत्यं प्रत्यगात्मा स्त्रयंप्रकाशत्यादविषयोऽ- 
श्च ; तथापि अनिर्वेचनीयानाच्यविद्यापरिकल्पित- 
बुड्टिमनःसूकषमस्थूरशरीरेन्द्रियावच्छेदकभेदेन अनव- 
 च्छिन्नो$पे वस्तुतोऽवच्छिन्न इव अभिन्नोऽपि भिन्न 
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be no superimposition, since it is not before us, t.e., 


is not immediately experienced. Silver is not, verily, 
क ० t: t . e ७० 322 
superimposed in the form his is silver”, when nacre 


is not present before us. Hence it follows that there 


can be no superimposition both when there is complete 
apprehension and 


when there is total non-apprehension. 
Be this so. 


If the intelligent self were not an object, 
then indeed, there could be no superimposition thereon; 
but it is the object of the concept “I”. Why then 
can there be no superimposition? To this he says: 
* which is ever outside the concept of ‘Thou’.” For, if the 
intelligent self were the object, the subject (visayin) would be 
other than that. And thus, he who is the subject is himself 
the intelligent self; the object, however, should be admitted 
to be other than that, and in the sphere of the eoncept 
of “Thou”. Hence, “being outside the concept of ‘Thou’ ” 
is (stated) for the purpose of remedying the possibility 
of non-selfhood (for the self) and of infinite regress ; hence 
it is that not being an object has to be predicated of 
the self; and thus, there is no superimposition: this is the 
meaning. 

He answers this: “The reply is—now, this is not 


invariably a non-object.” Why (not)? “ Because it is the 


object of the concept ‘I’.” This is the meaning: true, 


the inner self being self-manifest is not an object and 
is without parts; but yet, having attained to the state 
of the jzva, though not really defined by the particular 
defining conditions posited by indeterminable beginning- 
less Nescience, such as the intellect, the mind, bodies 
subtle and gross, and the organs, he appears as if efined ; 
though not different, he appears as if different; though 
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not an agent, he appears as agent; though not an 
enjoyer, be appears as enjoyer; and though not an ob- 
ject, he appears as the. object of the concept “I”; just 
as the ether because of differences defined by adjuncts 
such as pot, ewer, basin etc., appears as different and 
possessing diverse attributes. Of the self that is but of 
the one essence of intelligence, there is not, verily, 
| anything unapprehended, when the element of intelligence 
|| is apprehended. Bliss, eternality, pervasiveness etc. are 
not, indeed, different from its nature as intelligence, 
| such .that they are not apprehended along with the 


„hasna itis Ies 
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apprehension of that element. While being certainly 
apprehended, yet, because of posited difference, they appear 
as if not discriminated, and hence not apprehended. Nor is 
the difference of the self from the intellect etc. real, so that 
that (difference) too is apprehended, when the intelligent “ 
self is apprehended; for, the intellect etc., being indeter- 
minable, their difference (from the self) too is indeter- 
minable (and unreal). Thus, it is for the intelligent self 
itself, which is self-manifest and undefined, that there is 
the condition of the jzva, through non-apprehension of 
र the difference from the defined intellect etc., and the 
(consequent) superimposition of these. Of this, which 
partakes of the nature of the “not-this (non-object: 
_ the intelligent self)” and the “this (the inert object), ” 
being the object of the concept “I” is intelligible. It is = 
thus: the intelligent self appears, in the concept “I,” f 
। as agent and enjoyer, And for that (self) which is हे 
indifferent there cannot occur the capacity either to act or | 
to.enj@y. And for that aggregate of the effect (the body) 
and the organs, t.e., the intellect etc., to which belong the 


£ 
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इव अकतोपि कर्तेव अभोक्तापि भोक्तेव अविषयोऽ- 
प्यस्सत्मत्ययविषय इव जीवभावमापन्नः अवभासते, 
नभ इव घटमणिकमल्लिकायुपाध्यवच्छेदभेदेन भिन्न- 
मिवानेकविधधमेकमिवेति | न हि चिदेकरसस्यात्मनः 
चिदंशे गृहीते अगृहीतं किंचिदस्ति। न खलु 
आनन्दनित्यत्वविभुत्वादय: अस्य चिद्रूपाडस्तुतो 


मिद्यन्ते, येन तद्ग्रहे न गृह्येरन । गृहीता 


एव तु कल्पितेन भेदेन न विवेचिता इत्यगृहीता 
इवाभान्ति। न च आत्मनो बुड्यादिभ्य़ो 
भेदरतात्त्विकः येन चिदात्मनि गृह्यमाणे सोऽपि 
गृहीत एव भवेत्‌ , बुध्यादीनामनिर्वाच्यत्वेन 
तङ्गेदस्याप्यनिवेचनीयत्वात्‌। तस्माच्चिदात्मनः A- 
यंप्रकाशस्येव अनवच्छिन्नरय अवच्छिन्नेभ्यो JEN- 
दिभ्यो भेदाग्रहात्‌ तदध्यासेन जीवभाव इति | 
तस्य च अनिदमिदमात्मनः अस्मत्मत्ययविषयत्व- 
मुपपद्यते । तथा हि--कर्ता भोक्ता चिदात्मा 
अहंप्रत्यये प्रत्ययभासते | न च उदासीनस्य तस्य 


क्रियाशक्तिभोगशक्तिवी संभवति। यस्य च बुद्ध्यादयः ` 


11 
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कायेकरणसंघातस्य क्रियामोगशक्ती न तस्य 

चैतन्यम्‌ । तस्माच्चिदात्मैव कार्यकरणसंघातेन 

ग्रथितो छब्धक्रियाभोगशक्तिः स्वयंप्रकाशोऽपि 

बुद्धयादिविषयविच्छुरणात्‌ कर्थचिदस्मलत्ययविष्यः 

अहंकारास्पदं जीव इति च जन्तुरिति च क्षेत्रज्ञ 
इति च आख्यायते। न खलु जीवश्चिदात्मनो 
| भिद्यते | तथा हि श्रृतिः--* अनेन जीवेनात्मना ? 
इति | तस्माच्िदात्मनोऽव्यतिरेकात्‌ जीवः ad- 
प्रकाशोऽपि अहंप्रत्ययेन क्तृभोक्तृतया व्यवहार- 
योग्य; क्रियत इत्यहंप्रत्ययालम्बनमुच्यते | न च 
अध्यासे सति विषयत्वं विषयत्वे च अध्यासः 
इत्यन्योन्याश्र्यखमिति सांप्रतम्‌ , बीजाङ्कुरवदना- 
दित्वात्‌, पूर्वपूर्वाध्यासतद्ठासनाविषयीकृतश्योत्तरो- 
तराध्यासविषयत्याविरोधादित्युक्तस्‌ --- “ नेसर्गि - 
कोऽयं लोकव्यवहारः ” इति भाष्यग्रन्थेन | 
तस्मात्‌ सुष्टकम---न तावदयमेकान्तेनाविषय 
इति । जीवो हि चिदात्मतया खर्यप्रकाशतया 
आविषयो;पि ओपाधिकेन रूपेण विषय इति भावः | 
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capacities to act and enjoy, there is no intelligence. Hence, 
it is the intelligent self that, linked to the aggregate of the 
effect (the body) and the organs, gains the capacity to act 
and enjoy; though self-manifest, yet by intermixture with 
objects like the intellect etc., it somehow becomes the object 
of the concept “I,” the substrate of “ I-ness,” and is 
(variously) designated jtva, creature (jantu), or knower 
of the field (kşetrajña). The 7१४० indeed is not different 
from the intelligent self. For, thus runs Scripture: 
“in its own nature, as that एक) etc.” Thus, the 
jiva though self-manifest, because of being non-different 
from the intelligent self, is yet made by the concept 1” 
fit for empirical usage as agent and enjoyer; hence 
it is said to be the basis of the concept “I”. Nor is it 
admissible (to say) that there is reciprocal dependence 
in that (the jtva) becomes an object if there is super- 
imposition, and there is superimposition if (he) becomes an 
object; for, the (process) is beginningless, like the (depen- 
dence of) seed and sprout, and there is no inconsistency in 
every subsequent superimposition having for its object that 
which has been made the content of each earlier super- 
imposition and its impressions ; “this has been said in the 
text of the commentary: ‘this natural empirical usage.” 
Hence it has been well-said: “ now, this is not invariably a 
non-object.” The jiva though not an object, as (non- 
different from) the intelligent self and as self-manifest, is 
yet an object in his conditioned form: ‘this is the idea. 
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Be this so. We do not deny superimposition on the 
ground that the jtva is not an object, his manifestation 
not being other-dependent; we maintain rather that the 
inner self does not shine either of itself or with the help 
of another, and is hence not an object. Hence on the 
inner self, which is never manifest, how can there be 
superimposition? To this he says: “and because of the 
immediacy of the realisation of the inner self.” Pratha is 
the realisation of the inner self, because of the immediacy 
thereof. Though, in the inner self, realisation is not some- 
thing other than that, yet the difference (implied in the words 
“realisation of the self”) is figurative, as in “the in- 
telligence of the self”. This is what is said: the 
intelligent self should necessarily be admitted to be 
immediately perceived, since from the non-manifestation 
thereof would follow the non-manifestation of everything 
and the blindness of the universe; this has been already said. 
And there is Scripture to this effect: “That shining, all 
else shines after it; by its light all this shines.” 

Having given this real answer, he states as a praudha- 
vādin“ another answer, assuming the mediacy of the 
intelligent self: “And there is no rule” etc. “Only on 
another object present before one,” i.e. only on what is 
immediate (directly perceived). Why is there no such rule? 
To this he says: “For, upon ether, though not perceptible” 


ete, ‘The (particle) hi means for the reason that. Ether, 
though a substance, is yet devoid of form and touch; 
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स्यादेतत्‌ | न वयमपराधीनप्रकाशतया अविषय- 
ल्वेनाध्यासमपाकुमेः, कि तु प्रत्यगात्मा न सतो 
नापि परतः प्रथत इत्यविषय इति ब्रूमः । 
तथा च सरवेथाप्रथमाने प्रत्यगात्मनि कुतोऽध्यास 
इत्यत आह--अपरोक्षत्वाञ्च प्रत्यगात्म IAS: 
इति | प्रतीच आत्मनः प्रसिद्धिः प्रथा, . तस्या ; 
अपरोक्षत्वात्‌ | यद्यपि प्रत्यगात्मनि नान्या 
प्रथास्ति तथापि भेदोपचारः, यथा “ पुरुषस्य 
चेतन्यम्‌ ? इति | एतदुक्तं भव्ति--अव्यं 
चिदात्मा अपरोक्षो$भ्युपेतव्यः तदप्रथायां सवेस्या- 
प्रथनेन जगदाब्ध्यप्रसड्रादित्युक्तम्‌ । श्रृतिश्चात्र À 
भवति--- तमे भान्तमनु भाति सवै तस्य 3 
भासा सर्वमिदं विभाति ? इति । | | 
तदेवं परमार्थपरिहारमुक्त्वा अभ्युपेत्यापि चिदा- _ 
त्मनः Raat प्रोढवादितया परिहारान्तरमाह-- 
न चायमस्ति इति । पुरोऽवस्थित एव, अपरोक्ष 
एव । कस्मादयं न नियम इत्यत आह-- 
अप्रत्यक्षेऽपि इति । हिर्यस्मादर्थे । नभो हि 
द्रव्यं सत्‌ रूपस्पशेविरहान्न बाह्येर्द्रियप्रत्यक्षम्‌ | 
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| | तमेतमेवळक्षणमध्यासं पण्डिता आवि- 
a येति मन्यन्ते, तद्विवेकेन च वस्तुस्वरूपा- 
| || वधारणं विद्यामाहुः। dad सति यत्र 
नापि मानसम्‌ , मनसोऽसहायस्य बाह्ये अग्रक्षत्ते: ; 
तस्मादप्रत्यक्षम्‌। अथ च तत्र बाला अविवेकिनः 
ai परदशितदशिनः कदाचित्पाथिवच्छायां श्यासता- 
| मारोप्य, कदाचित्तेजसं शुछुत्वमारोप्य, नीलोसल- 
। पलाशश्याममिति वा राजहंसमाछाधवलमिति वा 
| निर्वेणयन्ति । तत्रापि wera तैजसस्य वा 
| तामसस्य वा रूपस्य परत्र नभसि स्म्रतिरूपोऽबभास 
| इति | एवं तदेव तलमध्यस्यन्ति अदाङ्मुखी- 
| भूतमहेन्द्रनीलमणिमयमहाकटाहकल्पसित्यथे; | उप- 
_ संहरति--एवम्‌ उक्तेन प्रकारेण सर्वाक्षेपपरिहा- 
रात्‌ , अविरुद्धः प्रत्यगात्सन्यप्यनात्सनाम्‌-- 

` बुद्धयादीनामू--अध्यासः | 
ननु सन्ति च सहस्रमध्यासाः, तत्किमथेमयमे- 
वाघ्यास आक्षेपसमाधानाभ्यां व्युसादितः नाध्यास- 
मात्रमित आह-_तमेतमेवंलक्षणमध्यासं 


sess. + o 


BERSARA CMe 2 


— 


eS 


उ = CC-0. Gurukul Kangri University Haridwar Collection. Digitized by S3 Foundation USA 
> अ ० 


SUPERIMPOSITION 43 


This aforementioned superimposition of this charac- 
ter, wise men hold to be Nescience, and as distinct 
from that, the determination of the nature of the thing, 
they call knowledge. Here, such being the case, when 


hence it cannot be cognised by an external sense. Nor 
can it be cognised by the mind, since the unaided mind 
does not act in respect of what is external; hence it is not 
perceived. Now, in respect of this, “ children,” i.e., those 
who possess no discriminative knowledge, those who see 
what is shown them by others, superimpose sometimes 
blueness, the colour of the earth, sometimes whiteness, 
the property of fire, and determine it to be blue like the 
petals of the nilotpala (blue lily) or white like a row of raja- 
hamsas (swans). Here too, there is, in the form of recollec- 
tion, the appearance of the property of the formerly seen 
brightness or darkness. Thus, even thereon, they “ super- 
impose surface,” likening it to a huge inverted bowl made of 
indrantla gems. He concludes thus: “Similarly,” i.e., in the 
manner set forth above, through answering all objections, 
“there is no contradiction in the superimposition of the not- 
self,” ie., of the-intellect etc., “even on theinner self”. 

Now, there are thousands of superimpositions ; why 
should this particular one be expounded through the 
statement of objection and answer? Why not the general 
nature aione of superimposition (be expounded) १ To this he 
says: “This afore-mentioned superimposition of this 
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there is the superimposition of one on another, the 
latter is not affected, even to the extent of an atom, 
by the good or bad features produced by the former. 
It is in the wake of this aforementioned reciprocal 
superimposition of the self and the not-self, which is 
designated Nescience, that there proceed all empirical 
usages of the world relating to valid knowledge and the 
means thereof, and all the sacred teachings relating 
to prescription, prohibition and release. 


character, wise men hold to te Nescience.” It is well-known 


from Scripture, traditional codes, epics, ०१7८५८७ etc., that 
Nescience is the seed of all evil; it will be said later 
that the Vedanta sets out to remove that Nescience. The 
superimposition of the not-self on the inner self is alone 
the cause of all evil, not the delusion of silver etc.; hence 
that alone is Nescience; since, in the absence of the 


knowledge of its nature, it cannot be removed, that alone is 


expounded, not superimposition in general. By the words 
“of this character” there is declared its being the cause of 
evil, because of its being of that form. It is the cause of 
evil, because it makes the non-suffering inner self suffer 


by imposing the adverse internal organ etc., associated 
_ with appetite etc., on the inner self free from appetite etc. 
_ Nor is superimposition considered to be such by others 


अध्यासः ४४ 


यद्ध्यासः तत्कृतेन दोषेण गुणेन वा 
अणुमात्रेणापि स न संबध्यते । तमेत- 
सविद्याख्यमात्मानास्मनोरितरेतराध्यासं पुर- 
THA सर्वे प्रमाणप्रमेयव्यवहारा लोकिकाः 
परवृत्ताः, सर्वाणि च शास्त्राणि विधिप्रति- 
बेघमोक्षपराणि । 

पण्डिता आविद्योति मन्यन्ते। अविद्या हि 
सत्रोनर्थबीजमिति श्रृतिस्म्रतीतिहासपुराणादिषु g- 
प्रसिद्धम्‌ , तदुच्छेदाय च वेदान्ताः प्रवृत्ता इति 
वक्ष्यति । प्रत्यगात्मन्यनात्माव्यास एव सवोनथेहेतुः 
न पुना रजतादिविश्रमा इति स एवाविद्या , तत्खरूप॑ 
चाविज्ञातं न शाक्यमुच्छेत्ुमिति तदेव qa 
नाध्यासमात्रम्‌ | अत्र च “ एवलक्षणम्‌ ”? इति 
एवंरूपतया अनर्थहेतुतोक्ता | यस्मात्यत्यगात्मन्यशना- 
यादिरहिते अशनायाय्ुपेतान्तःकरणायहितारोपेण 
प्रत्यगात्मानमदु:खं दुःखाकरोति, तस्मादनथहेतुः | न 
चेवं पृथम्जना अपि मन्यन्ते अध्यासम्‌ , येन न व्यु- 
साचेतेत्यत उक्तम्‌“ पण्डिता मन्यन्ते ” इति। 
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ननु इयमनादिरतिनिरूढनिबिडवासनानुबडा 
| अविद्या न शक्या freq, उपायामावात्‌ , 
§ इति यो मन्याते तं प्रति तन्निरोधोपायमाह-- 
| ताद्विवेकेन च वस्तुस्वरूपावधारणम्‌ , निवि- 
| | चिकित्सं ज्ञानम्‌ , विद्यामाहुः पण्डिताः | प्रत्य- 
| गात्मनि खलु अत्यन्तविविक्ते बुडयादिभ्यः बुङयादि- । 
मेदाग्रहनिमित्तो  बुड्याद्यात्मखतडमाध्यासः । 
तन्न श्रबणमननादिभियदिवेकविज्ञानं तेन विवेका- 
ग्रहे निवतिते, अध्यासापबाधात्मकं वस्तुखरूपाव- 
धारणं विद्या चिदात्मरूपं स्वरूपे व्यवतिष्ठत 
इत्यथः | 
स्यादेतत्‌ । अतिनिरूढनिबिढवासनानुविद्धा 
अविद्या विद्यया अपबाधितापि स्ववासनाव- 
` शासुनरूङ्गविष्यति प्रवतेयिष्यति च वासनादिकाये 
स्वोचितमित्यत आह--तत्रेवं सति, एवंभूतवस्तु- 
तत्तावधारणे सति, यत्र यदध्यासः ahaa 
दोषेण शुणेन वा अणुमात्रेणापि स न 
संबध्यते, अन्तःकरणादिदोषेणाशनायादिना चि- 
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SUPERIMPOSITION 45 


Now, this Nescience associated with impressions, 
which are beginningless, deep-rooted and dense, cannot be 
removed, there being no means therefor; to him who 
thinks so, the means for removing it is declared thus: 
“and, as distinct from that, the determination, i.e., know- 
ledge not subject to doubt “of the nature of the thing, they,” 
ie., wise men “call knowledge”. It is verily in the inner 
self, which is wholly distinct from the intellect etc., that, 
because of the non-apprehension of the difference from 
the intellect etc., there is superimposition of the nature 
and attributes of the intellect ete. The non-apprehension 
of difference being removed by the cognition of difference 
through hearing (¢.e., study of the Vedanta), reflection etc., 
that which sublates Nescience, wiz., the ascertainment 
of the nature of things,” knowledge, which is of the 
nature of the intelligent self, stands forth in its own nature - 
this is the meaning. 

Be this so. Nescience associated with deep-rooted 
and dense impressions, though sublated by knowledge, 
will come up again, because of its own impressions, and 
bring about results suitable to itself, such as (further) 
impressions etc. To this he says: “ Here, such being the 
case,” i.e. there being this kind of ascertainment of the 
true nature of things, “ when there is the superimposition of 
one on another, the latter is not, even to the extent of an 
atom, affected by the good or bad features produced by the 
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former”; the intelligent self is not affected by the defects 
of the internal organ etc., such as appetite etc., nor are 
the internal organ etc. affected by the good features of 
the intelligent self—intelligence, bliss etc. This is what 
is said: it is of the very nature of the repetition of the 
ascertainment of truth that it removes illusory cognition, 
though beginningless and having deep-rooted and dense 
impressions. It is, indeed, of the nature of the intellect 
to be partial to truth. As even outsiders say: “ Of the 
essential nature of things unaffected by error, there is no 
sublation; for, the intellect, even though making no effort, 
has a partiality for it.’ More particularly (there is the 
question): “ Whence can there be sublation of the wholly 
internal (intimate) knowledge of the truth, which is of 
the nature of the intelligent self, by Nescience, which is 
indeterminable ? ” 

In the statement “ coupling the true with the untrue, 
there is, through non-discrimination of each from the other, 
the empirical usage ‘I am this, ‘this is mine,” empirical 
usage in the nature of verbal designation is expressly 
mentioned. Ordinary empirical usage, indicated by the 
word iti is shown in the words: “Itis in the wake of 
the afore-mentioned mutual superimposition of the self 
and the not-self, designated Nescience” ७६०. ; this is self- 
explanatory. 
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अध्यासः ४६ 


दात्मा, चिदात्मनो गुणेन चेतन्यानन्दादिना अन्त:- 
करणाद़ि न संबध्यते। एतदुक्तं भवति 
तत्त्वावधारणाभ्यासस्य हि स्वभाव एव स ताहराः, 
यृदनादिमपि निरूढनिबिडवासनमंपि सिथ्याप्रत्यय- 
मपनयति । तत्त्वपक्षपातो हि स्वभावो धियाम्‌ , 
यथाहुर्बादह्या अपि-- 


कफ is  ब 


निरुपद्रवभूतार्थस्वभावस्य विपर्ययैः | 
न बाधोऽयन्नवत्त्वेऽपि बुड्धेस्तत्पक्षपाततः ॥ 


इति | विशेषतस्तु चिदात्मस्वभावस्य तक्ज्ञानस्य 
अत्यन्तान्तरङ्गस्य कुतोऽनिर्वाच्यया अविद्यया 
बाध इति । 

यदुक्तम्‌ “ सत्यानृते मिथुनीकृत्य, विवेका- 
ग्रहादध्यस्य, . अहमिदम्‌ ' RATH’ 
इति लोकव्यवहारः ” इति तत्र व्यपदेशलक्षणो ` 
व्यवहारः कण्ठोक्तः | इतिशब्दसूचितं लोक- 
व्यवहारमादरयति--तमेतमविद्याख्यम्‌ इति | 
निगदव्याख्यातम्‌ । 
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कथं पुनरविद्यावड्विषयाणि प्रत्यक्षादीनि 
| प्रमाणानि ma चेति? उच्यते-- 
देहेन्द्रियादिष्वहंससाभिमानहीनस्य प्रमा- 
तृत्वानुपपत्तो प्रमाणप्रदृत्त्यनुपपत्तेः | न 
हीन्द्रियाण्यनुपादाय घ्रत्यक्षादिव्यवहारः 
संभवति । न चाधिष्ठानभन्तरेण इन्द्रियाणां 
व्यापारः संभवति। न च अनध्यस्तात्मभावेन 
देहेन कश्चिद्ववाप्रियते। न चेतस्मिन्‌ सवेस्मि- 
an AAA आत्मनोऽसङ्गस्य प्रमातृस्वसुपपत्यते। 
। | न च प्रमातृत्वमन्तरेण घ्रभाणप्रबृत्तिरस्ति । 
ag तस्मादविद्यावद्विषयाण्येव प्रत्यक्षादीनि पर 
2 माणानि शास्त्राणि चेति । 
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आक्षिपति-कथं पुनरविद्यावद्विषयाणि 
प्रत्यक्षादीनि प्रमाणानि । तत्तपरिच्छेदो 
हि प्रमा विद्या; तत्साधनानि प्रमाणानि 
कथमविद्यावद्दिषयाणि ? नाविद्यावन्तं प्रमाणान्या- 
श्रयन्ति, तत्कायेस्य विद्याया अविद्याविरोधित्वात. 
इति भावः । सन्तु वा प्रत्यक्षादीनि संवृत्यापि 
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SUPERIMPOSITION 4१ 


How, again, is it that perception and other means 
of valid knowledge and sacred teachings have reference 
to one characterised by Nescience? The reply is: when 
one devoid of the conceit of “I” and “mine” in one’s 
body, senses etc., cannot intelligibly be a knower, 
the functioning of the means of valid knowledge 
is unintelligible. Indeed, empirical usage relating to 
perception etc. is not possible without the employment 
of the senses; and the functioning of the senses is 
not possible without control; nor by a body on which 
is not superimposed the nature of the self can anything 
be operated. And when none of these is present, the 
unattached self cannot intelligibly be a knower. And 
without a knower, there can be no functioning of the 
means of valid knowledge. Therefore, perception 
and other means of valid knowledge and the sacred 
teachings have reference to one characterised by 
Nescience. 


An objection is raised: “How, again, is it that percep- 
tion and other means of valid knowledge have reference to 
one characterised by Nescience?”’ Valid knowledge or vidya 
is, verily, determination of the truth; how can the means of 
valid knowledge which are instruments thereto have for 
their locus what is characterised by Nescience? Means of 
valid knowledge cannot find a locus in what is characterised 
by Nescience, since their effect, viz., knowledge, is opposed 
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to Nescience: this is the idea. Or let perception etc. be 

as you say empirically (valid); but sacred teachings, whose 

j purport is to teach what is beneficial to man, being opposed 
to Nescience, cannot have reference to what 18 characterised 
by Nescience; hence he says: “and sacred teachings.” He 
answers: “The reply is.” “ When one devoid of the conceit of 
‘I’ and ‘mine’ in the body, senses etc.,’’ devoid of the super- 
imposition of the nature and attributes of the self, “ cannot 
intelligibly be a knower, the functioning of the means of valid 
knowledge is unintelligible.” This is the meaning: to be 
a knower is to be an agent in respect of knowledge ; and 
; that is indepeadence (in respect of the cognitive act). 
। Independence consists in inciting all causal conditions 
| other than the knower, without being incited by them. 
By him, therefore, is to be incited the pramdra, the means 
: of valid knowledge. Nor can an instrument be incited 
l without acivity on one’s part. Nor can the immutable, 
| eternal, intelligent self, which is incapable of transfor- 
mation, be active of itself. Hence, being active by the 
superimposition of the nature of the intellect etc., which 
are active, it can control the means of vaiid knowledge; 
therefore, the means of valid knowledge have reference to, 
t.e., are located in the person characterised by Nescience. 
Now, let it be that the means of vaiid knowledge do 

not function; what do we lose? To this he says: ‘ Indeed, 
. empirical usage relating to perception etc. is not possible, 
7a without the employment of the senses etc.” Vyavahārah, 


Aus wo TY कका HON TIS 


. _ empirical usage, means fruit, because there is usage on 
_ account of that; the fruit of the means of valid knowledge, 


अध्यासः Ye 


यथा तथा; शास्त्राणि तु पुरुषहितानुशासनपराणि 
अविद्याप्रतिपक्षतया नाविद्यावद्दिषयाणि भवितु- 
महेन्तीत्याह--शास्त्राणि च इति | समाधत्ते-- 
उच्यते इति | देहेन्द्रियादिषु अहंममाभिमान- 
हीनस्य, तादात्यतडर्माध्यासहीनस्य, प्रमातृत्वा- 
नुपपत्तो सत्यां प्रमाणप्रवृत्त्यनुपपत्तेः | अयमथः 
-—म्रमातृत्वं हि प्रमां प्रति कतेखम्‌ | तच्च खात- 
SIG । स्वातन्त्र्यं च प्रमातुरितरकारकाप्रयोज्यरय 
समसस्तकारकप्रयोकतृत्वस्‌ । तदनेन प्रमाकरणं 
प्रमाणं प्रयोजनीयम्‌ । न च स्खव्यापारमन्तरेण 
करणं प्रयोक्तुमहेति | न च कूटस्थनिल्यश्रिदात्मा 
अपरिणामी स्ततो व्यापारवान्‌ । तस्मात्‌ व्यापार- 
वदूबुडयादितादात्स्याध्यासात्‌ व्यापारवत्तया प्रमाण- 
मधिष्ठातुमहेतीति भवत्यविद्यावत्पुरुषविषयत्वमविद्या- 
वतपुरुषाश्रयत्वं प्रमाणानामिति | 

अथ मा प्रवतिषत प्रमाणानि, कि नरिछन्न- 
मियत आह--न हीन्द्रियाण्यनुपादाय प्रत्य- 
क्षादिव्यवहारः संभवाति | व्यवह्नियते अने- 
नेति व्यवहारः फलम्‌ , प्रत्यक्षादीनां प्रमाणानां 
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४९ JATA: 


फलमित्यर्थः | इन्द्रियाणि इति इन्द्रियलिङ्गा- 
दीनीति द्रष्टव्यम्‌ , ` दण्डिनो गच्छन्ति? इतिवत्‌ । 
एवं हि प्रत्यक्षादि इत्युपपद्यते | व्यवृहारक्रियया 
च व्यतरहार्याक्षेपात्समानकर्तृकता । अनुपादाय यो 
व्यवहार इति योजना । 

किमिति पुनः प्रमाता उपादत्ते प्रमाणानि? 
अथ स्वयमेव कस्मान्न प्रवतेन्ते इत्यत आह--न 
चाधिष्ठानमन्तरेणेन्द्रियाणां व्यापारः, प्रमा- 
णानां व्यापारः, संभवति | न जातु करणान्य- 
नधिडितानि कत्रो स्वकार्ये व्याप्रियन्ते, मा भूक्कु- 
विन्दरहितेभ्यो वेमादिभ्यः पटोत्पत्तिरिति | अथ देह 
एवाधिष्ठाता कस्मान्न भवति ? कृतमत्रात्माध्यासेनेत्यत 
आह--न चानध्यस्तात्म भावेन देहेन कश्चि- 
ह्याप्रियते ; सुषुप्तेऽपि व्यापारप्रसङ्कादिति भावः | 

स्यादेतत्‌ । यथानध्यस्तात्मभावं वेमादिकं 
कुविन्दो व्यापारयन्पटस्य कतो, एवमनध्यस्तात्मभावं 
देहेन्द्रियादि व्यापारयन्‌ भविष्यति तदभिज्ञः प्रमाता 
इत्यत आह--न चेतस्मिन्सवस्मिन्‌ , इतरे- 


SUPERIMPOSITION 49 


like perception etc., is here meant. “The senses" should 
be taken to denote the senses, the probans (in inference) 
etc., like the word “dandin (man with the staff),” (which) 
in “there go men with staves ” (denotes those who possess 
no staves as well); thus is intelligible the expression (° etc.,” 
in) “perception etc.’ The verb in “empirical usage” 
implies the agent; hence a common subject (for “ usage” 
and “without the employment”). The construction is: 
the empirical usage (which results) without the employment. 

Why should the knower employ the means of valid 


knowledge? Why should they not function of them-- 


selves?” To this he says: “and the functioning of the 
senses, i.e., of the means of valid knowledge “is not 
possible without control". Never do instruments function 
in respect of their objects without being controlled by 
agents, lest cloth should originate from the shuttle etc., 
without (being controlled by) a weaver. Why, then, should 
not the body itself be the controller? Superimposition of 
the self would, then, be superfluous. To this hesays: “ nor 
by a body, on which is not superimposed the nature of the self, 
can anything be operated”; for, otherwise, functioning 
would result even in (dreamless) sleep; this is the 
idea. 

Be this so. Just as a weaver is an agent in the case 
of the cloth, without superimposing his nature on the 
shuttle etc., but by operating them, even so without 
superimposing his nature on the body, organs etc., but 
by operating them, he who knows them (the body, organs 
etc.) may become a knower. To this he says: And, when 
none of these,” i.e., reciprocal superimposition of nature and 
attributes “is present, the unattached self,” different, in all 
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50 SUPERIMPOSITION 


ways and at all times, from all attributes and substrates, 
“cannot intelligibly be a knower”. It is the active weaver 
etc. that control the shuttle etc., and operate them, whereas 
for the self, whose self-hood has not been superimposed 
on the body etc., there can be no activity, because of its 
being unattached: this is the meaning. Necessarily, there- 
fore, the means of valid knowledge are located in superim- 
position. Thus he says: “ And without knowership, there 
can be no activity of the means of valid knowledge.” He, ` 
verily, becomes a knower, who is independent in respect 
of the fruit, valid knowledge. Valid knowledge is a 
variety of the modification of the internal organ, directed 
towards the object known, and is of the nature of the 
intelligence residing in the agent. And how could a 
modification of the inert internal organ be of the nature 
of intelligence, if the intelligent self were not superimposed 
thereon? How, again, could this have the intelligent self 
as agent, if the functioning internal organ were not 
superimposed on the intelligent self? Hence, from reciprocal 
superimposition, there results the fruit called valid know- 
ledge, which resides in the intelligent self as agent; when 
that results, there results knowership. With this same 
valid knowledge as content, there ensues the activity of the 
means of valid knowledge. By the use of the word © knower- 
ship,” valid knowledge is also implied.” If the fruit, valid 
knowledge, were non-existent, the means of valid knowledge 
would not be active; and thus the means of valid knowledge 
would cease to be such: this is the meaning. He 
concludes: “ Therefore, perception and other means of valid 


knowledge have reference only to what is characicrised by 
Nescience.” 


£ 


अध्यास; ५० 


आत्सनो;सङ्घस्य, Taal सर्वदा सर्वेधमंधमिवि- 
युक्तस्य, प्रमातृखमुपपद्यते । व्यापारवन्तो हि 
कुविन्दादयो वेमादीनधिष्ठाय व्यापारयन्ति, अनध्य- 
स्तात्मभावस्य तु देहादिष्वात्मनो न व्यापारयो- 
गोऽसङ्गत्वादित्यर्थः | आतश्चाध्यासाश्रयाणि प्रमा- 
णानीत्याह--न च प्रमातृत्वमन्तरेण प्रमाण- 
प्रबृत्तिरस्ति | प्रमायां खलु फले स्वतन्त्रः प्रमाता 
भवति । (अन्तःकरणपरिणामभेदश्च प्रमेयप्रवणः 
कतृस्थश्चितस्वमावः) प्रमा । कथं च जडरयान्त:क्र- 
णस्य परिणामश्चिद्रुपो भवेत्‌ , यदि चिदात्मा तत्र 
नाध्यस्येत ? कथं चेष चिदात्मकतृको भवेत्‌ , 
यद्यन्तःकरणं व्यापारवत्‌ चिदात्मनि नाध्यस्येत्‌ ? 
तस्मादितरेतराध्यासाच्चिदात्मकतृस्थं प्रमाफलं सिध्य- 
ति, तत्सिडों च प्रमातृत्वम्‌ | तामेव च प्रमामुररी- 
कृत्य प्रमाणस्य प्रवृत्तिः | प्रमातृत्वेन च प्रमा 
उपलक्ष्यते | प्रमायाः फळस्याभावे प्रमाणं न 
प्रवर्तत | तथा च प्रमाणमप्रमाणं स्यादित्यर्थः | 
उपसंहरति--तस्मादविद्यावद्विषयाण्येव NA- 


क्षादीनि प्रमाणानि । 
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५१ अध्यासः 


पश्चादिभिश्चाविशेषात्‌ | यथा हि पश्चा- 
दयः शाब्दादाभेः श्रोत्रादीत्रां संबन्धे 
सति शब्दादिविज्ञाने प्रतिकूले जाते ततो 
निवर्तन्ते, अनुकूले च प्रवर्तन्ते ; यथा 
दण्डोद्यतकरं पुरुषममिसुखसुपलभ्य “मां 
हन्तुमयमिच्छति’ इति पलायितुमारभन्ते, 
हरिततृणपूर्णपाणिमुपलभ्य तं प्रति अभि- 
सुखीभवन्ति ; एवं पुरुषा आपि SJAA- 
Aw: कूरदष्टीनाकरोशतः खड्गोद्यत- 
करान्‌ बलवत उपलभ्य ततो निवतंन्ते, 
तद्विपरीतान्प्रति प्रवतन्ते । अतः समानः 
पश्चादिभिः पुरुषाणां घमाणप्रमेयव्यवहारः | 
पश्चादीनां च प्रसिद्ध एव अविवेकपूर्वकः 


स्यादेतत्‌ । भत्रतु प्रथग्जनानामेवम्‌ ; आगमोप- 
पत्तिप्रतिपन्नप्रत्यगात्मतत्तानां व्युत्पन्नानामपि पुंसां 
प्रमाणप्रमेयव्यत्रहारा दृश्यन्त इति कथमविद्याव- 


'डिषयाण्येव प्रमाणानीत्यत आह--पश्चादिमि 
रोषात्‌ इति । विदन्तु नाम आगमोपपत्तिभ्यां 


a - “? 
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SUPERIMPOSITION 51 


And becauso there is no distinction from beasts 
etc. Indeed, as beasts etc., when their sense of hearing 7 
etc. are brought into relation with sound etc., if 
there is produced a cognition of sound etc., that is un- 
favourable, recede from them, and if it is favourable, 
approach them; and as they, seeing a man approach 
with a stick held aloft in his hand, begin to run away 
thinking, “ he desires to beat me”, but seeing him with 
his hand filled with green grass, proceed towards him ; 
in the same way, men too, though of cultivated minds, 
seeing strong men of fierce mien shouting, sword held 
aloft in the hand, recede from them, but approach them 
of an opposite character ; the empirical usage relating to 
means and objects of valid knowledge in the case of men 
is similar to that of beasts. And for beasts etc., it is well 


Be this so. Let this be the case in respect of the 
ignorant ones. Even for those persons, however, who 
have understood the true nature of the inner self pro- 
pounded by Scripture and reasoning (thereon), there is 
seen the empirical usage relating to means of valid 
knowledge and objects known thereby; how, then, can 
means of valid knowledge have reference only to one 
characterised by Nescience? To this he says: © And 
because there is no distinction from beasts etc.” It may 
be that, through Scripture and reasoning, they know 
the inner self as different from the body, organs etc. ; 
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52 SUPERIMPOSITION 


known that empirical usage relating to perception etc. 
always comes in the wake of non-discrimination. And 
since we see a similarity to them, it is concluded that 
even in the case of learned men, empirical usage relat- 
ing to the perception etc. is, for the time being, similar. 
in respect, however, of the empirical usage relating to 
means of valid knowledge and the objects known, they do 
not rise above the characteristic of beings that merely bear 
life. The activity even of these learned ones is seen to be 
of the same nature as the activity of beasts and birds, 
whose stupidity is undisputed. Because of this similarity, 
characterisation by Nescience is inferred even for those 
(learned ones), at the time of empirical usage. ‘The 
particle “and” has the sense of linking up (this with 
the reason already given). The meaning is: the afore- 
mentioned reasoning together with the above-stated answer 
to the objection establishes in the case of the means 
of valid knowledge that they have reference to persons 
characterised by Nescience. This itself is analysed: 
“Indeed, as beasts” etc. Here, by the words “ when their 
sense of hearing etc. are brought into relation with sound 
etc., there is shown perception as the means of valid 
knowledge. Its fruit is mentioned in the words: “the 
cognition of sound etc.” “If it be unfavourable” states 


: the fruit of inference. It is thus: after cognising the 


अध्यास: ५२ 
प्रत्यक्षादिव्यवहारः । तत्सामान्यदशना- 
इथुत्पत्तिमतामपि पुरुषाणां प्रत्यक्षादिव्यव- 
हारस्तत्कालः समान इति निश्चीयते | 


देहेन्द्रियादिभ्यो भिन्नं प्रत्यगात्मानम्‌ ; प्रमाणप्रमे- 
AE तु पघाणभ्रन्मात्रधमेत्वं नातिततेन्ते | 
यादृशो हि पशुशकुन्तादीनामविप्रतिपन्नमुग्धभावानां 
व्यवहारस्तादशो व्युत्पन्नानामपि gat cad | तेन 
तत्सामान्यात्तेषामपि व्यत्रहारसमये अविद्यावत्त्वमनु- 
मेयम्‌ | चशब्दः समुच्चये । उक्तदाङ्कानिवतेन- 
सहिता पूर्वोक्तोपपत्तिः अविद्यावसुरुषविषयत्वं प्रमा- 
णानां साधयतीत्यर्थः | एतदेव विभजते---यथा 
हि qama इति। अत्र च शब्दादिभिः 
श्रोत्रादीनां संबन्धे सति इति प्रत्यक्षं प्रमाणं 

दशितम्‌ | शाब्दादिविज्ञाने इति तकल्मुक्तम्‌ । . 
प्रतिकूले इति च अनुमानफलम्‌ | तथा हि 
राब्दादिस्वरूपसुपलभ्य तञ्जातीयस्य प्रतिकूलतामनु- 
स्मृत्य तञ्जातीयतयोपळभ्यमानस्य॒ प्रतिकूलता- 
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| | ५३ अध्यासः 
` || शास्त्रीये तु व्यवहारे यद्यपि gaga- 
| | | कारी नाविदित्वा आत्मनः परलोक- 
+ PEW संबन्धमधिक्रियते, तथापि न वेदान्तवेद्य- 
१ (| | मशनायाद्यतीतमपेतब्रह्मक्षत्रादिभेदमसं - 
{ | a सार्यात्मतत्त्वमधिकारेपेक्ष्यते, अनुपयोगात्‌ 
Tt e 
4 [||| मनुमिमत इति | उदाहरति--यथा दण्ड इति । 
“| | | | रेषमतिरोहितार्थस्‌ | 
AAT aaa । भवन्तु प्रत्य्षादीन्यवियावद्विषयाणि। 
°! [|| | Me तु “ज्योतिष्टोमेन स्वर्गकामो यजेत * इत्यादि 
i | | न देहात्माध्यासेन प्रवतितुमहेति । अत्र हि 


आमुष्मिकफलोपभोगयोग्य: अधिकारी प्रतीयते | 
तथा च WR सूत्रम---“ शास्त्रफलं अयोक्तरि 
तह्लक्षणलात्तस्मात्खयं प्रयोगे स्यात्‌? इति । न 
' च देहादि भस्मीभूतं पारलोकिकाय फलाय कल्पत 
' इति देहा्यतिरिक्तं कंचिदात्मानमधिकारिणमाक्षिपति 
Wes; तदवगमश्च विद्या; इति कथमविद्यावडिषयं 
 आास्रमित्याराङ्रयाह--शास्तरीयेलु इति । तु-शब्दः 
प्रत्यक्षादिव्यवहाराङ्गिनत्ति शास्त्रीयम्‌ । अधिकार- 


i 


SUPERIMPOSITION 53 


But in the case of empirical usage relating to the 
sacred teaching, although no person with forethought, 
unless he knows the relation of the self to the other 
world, will consider himself eligible for it, still, the 
true self that can be known only from the Vedantas, 
as transcending hunger etc., divested of differentiations 
like brahmin, kşatriya etc., and non-transmigrating, is 
not required for eligibility ; for, it (the true self) is of no 


of what is perceived to belong to that class. This is 
exemplified: “and, as they, seeing a man with a stick held 
aloft ” etc. The sense of the rest is not obscure. 

Be this so. Let it be that perception etc. have 
reference to one characterised by Nescience. The 
sacred teaching, however, which teaches that one who 
desires Heaven should sacrifice with the jyotistoma 
and so on, cannot induce activity through the super- 
imposition of the body on the self. Here, verily, the 
eligible person is known to be one who is fit to enjoy 
fruit in another world. Hence the aphorism of the great 
sage: " “The fruit of (what is enjoined in) the sacred 
teaching is for the person directed, since it is of that 
nature (i.e., since it is an injunction understood through 
verbal testimony, in the form ‘ He who desires Heaven is 
to sacrifice with the jyotistoma’); hence, one should one- 
self engage (in the act enjoined).”’ Bodies etc.. which become 
ashes, are not fit for (enjoyment) of fruit in another world 
hence the sacred teaching postulates by implication some 
eligible person other than the body etc.; the understanding 
of it being knowledge (vidya), how can the sacred teaching 
have reference to one characterised by Nescience ? Rais- 
ing this objection, he says: “But in the case of empirical 
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, adaa 


$ | service and is opposed to eligibility. And any sacred 
| teaching that functions before the realisation of the self 
as of such a nature does not go beyond the reference to 
l one characterised by Nescience. It is thus: texts like, 
| “A brahmin shall sacrifice” function, as based on the 
superimposition on the self of differentiations like caste, 
orders of life, age etc. 


cle but” distinguishes from empirical usage like per- 
ception eto., that which relates to the sacred teaching. 
Indeed, since, in the absence of a relation to another 
world for the person who desires Heaven, the sacred 
teaching relating to eligibility cannot carry on, it has 
to postulate that much alone by implication, not his 
freedom from the migratory cycle too; for, this is of 
no service in respect of eligibility ; the person propounded 
in the Upanisads, being neither agent nor enjoyer, is, 
rather, opposed to eligibility. It is the person that engages 
in action and is, verily, the enjoyer of the enjoyments that 
are the fruit produced by the acts, that is the person 
eligible to perform the act, the lord (thereof), How can 
a non-agent be one who engages in activity ? How cana 
non-enjoyer be the enjoyer of the enjoyments that are 
the fruit produced by the acts ? Hence, the sacred teaching 
_ relating to prescriptions and prohibitions sets out in 


Fe _ respect of that human being, who has a conceit of 


| OES ली 
| । usage relating to the sacred teaching” etc The parti- 
f 
| 


0९१७७ का के , SY I SE I “२. 


( there is not the understanding of their sense, in the absence 
~ of the distinction of the knower etc. They, instructing the 
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अध्यास: ५४ 


अधिकारविरोधाञ्च । प्राक्‌ च तथाभूतात्म- 
विज्ञानात्‌ प्रवतेमानं शासत्रमविद्यावद्विषयत्वं 
नातिवतते । तथा R— ब्राह्मणो यजेत” 
इत्यादीनि शासत्राण्यात्मनि वर्णाश्रमवयो- 
ऽवस्थादिविशेषाध्यासमाश्रि्य प्रवतेन्ते । 
शास्त्रं हि स्वरगकामस्य पुंसः परलोकसंबन्धं विना 
न निर्वहतीति तावन्मात्रमाक्षिपेत्‌ , न RA- 
संसारित्वमपि ; तस्याधिकारेऽनुपयोगात्‌ ; IJA 
आपनिषदस्य पुरुषस्य अकर्तुरमोक्तुरधिकारविरोधात्‌। 
प्रयोक्ता हि कमणः कमजनितफलभोगमागी 
कर्मेण्यधिकारी स्वामी भवति । तत्र कथमकर्ता 
प्रयोक्ता? कथं च अभोक्ता कमेजनितफलभोग- 
भागी १ तस्मादनायविद्याळन्धकतेत्भोक्तृत्वबाम- 
णत्वाद्यभिमानिनं नरमधिकृत्य विधिनिषेधशास्तं 
प्रवर्तते | एवं वेदान्ता अप्यविद्यावत्पुरुषविषया 
एव । न हि प्रमात्रादितिभागादृते तदर्थाधिगमः | 
ते त्वविद्यावन्तमनुशासतो नि्मृष्टनिखिलाविद्यमनु- 
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| | रिष्टं स्वरूपे व्यवस्थापयन्तीत्येतावानेषां विशेषः | 

2 5 

| | तस्मादविद्यावत्युरुषविषयाण्येब शास्त्राणीति सिद्धम्‌ | 

| | 


aa स्यादेतत्‌ । यद्यपि विरोधानुपयोगाभ्यामोप- 
निषद्‌ः पुरुषः अधिकारे नापेक्ष्यते , तथाप्युप- 
निषङ्योऽवगम्यमानः शाक्कोत्यधिकारं निरोडुम्‌ | 
ततश्च परस्परपराहतार्थवेन O एव. वेदः 
| || घामाण्यमपजह्यादित्यत आह--प्राकू च तथा- 
भूतास्म--इति | सत्यमौपनिषदपुरुषाधिगमः अधि- 
कारविरोधी ; तस्मात्तु पुरस्तात्कमेविधयः स्वोचितं 
व्यत्रहारमभिनिर्वतेयन्तो नानुपजातेन बहाज्ञानेन 
| शक्या निरोडुम्‌। न च परस्परपराहतिः, 
a विद्याविद्यावत्पुरुषभेदेन व्यतरस्थोपपत्तः | यथा---“न 
feat भूतानि ? इति साध्यांशनिषेधेऽपि 
८ सयेनेनाभिचरन्‌ यजेत? इति शास्त्रं प्रवतेमान 
न Raa? इत्यनेन न Aed; | 
तत्कस्य हेतोः? पुरुषभेदादिति । अवजितक्रोधा- | 
- रातयः पुरुषा निषेधे अधिक्रियन्ते, कऋोधा- 
रातिवशीकृतास्तु शयेनादिशास्त्रे इति | 


í 


SUPERIMPOSITION 55 


person characterised by Nescience, establish him in 
the form taught by them, from which all Nescience 


has been wiped out; this is their distinction (from : 


the teaching of injunctions, which brings about ne 
final establishment). Hence, it is established that the 
sacred teachings have reference only to persons characte- 
rised by Nescience. 

Be this so. Though, because of opposition and 
non-utility, the person propounded in the Upanisads is 
not needed in respect of eligibility, yet as learnt from 
the Upanisads (in the course of the normally prescribed 
study—adhyayana), that (person) is capable of standing 
in the way of eligibility. Thus, because of the sense of 
each (part) being destructive of that of the other, the 
whole of the Veda would fose its authority as a means 
of valid knowledge. To this he says: “And any sacred 
teaching which functions before the realisation of the 
self as of such a nature” etc. True, the understanding 
of the person propounded in the Upanisads is opposed 
to eligibility; but prior to that, the prescriptions 
of acts bring about suitable empirical usage, and they 
cannot be counteracted by Brahman-knowledge, which 
has not yet been generated. Nor is there reciprocal 
annulment, since a differentiation (of their respective 
spheres) is inteliigible, on the basis of the difference in 
the persons (to whom they relate) as characterised by 
knowledge or Nescience. For example: though, in respect 
of the element of what is to be accomplished, there is the 
prohibition “Injure not any living being,” the sacred 
teaching which sets forth “ He who would kill his enemy 
(by an evil spell) should sacrifice with the s‘yena”’ is not 
contradicted by ‘Injure not”? etc.; wherefore is this? 
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l We have already said that what is called super- 
l imposition is the cognition as something of what is 
| १ not that. This is how when the son, wife etc. are 
| unsound or sound, one superimposes on oneself the attri- 
| "५ butes of external things, as “I am myself sound or - 
आहे. unsound”; similarly the attributes of the body in “I 
Hi "ल 
| Lif Because of the difference in the persons (addressed).” The 
। | persons who have conquered the enemy—anger—are 
| | 1) eligible in respect of the prohibition; those, however, 
। it who are under the power of the enemy—-anger—(are 
| | eligible) in respect of the teaching about the s’yena etc. 
l | What was said (about the sacred teaching that) it does 
| | not go beyond the reference to the person characterised 
f by Nescience, that itself is made clear in: ‘lt is, thus.” 
| 


; Superimposition of caste: “The king is to sacrifice 
$ with the rūjasūya” etc.; superimposition of orders of 
: life: “The house-holder should obtain a wife of equal 
4 status” etc.; superimposition of age: “He whose hair 
3 is black is to tend the fires” etc.; superimposition of . 
| state: “He whose malady is incurable is to give up his 
life by plunging into the water etc.’ and so on. The 
expression et cetera” serves to include sins, major and 
Minor, causing intermixture, unworthiness or defilement, 
and other such superimpositions. 

Having thus expounded through objection and 
DA answer the reciprocal superimposition of the self 
and the not-self, and strengthened it by the discourse 
os on the means and objects of valid knowledge, he 
_ reminds us of its already declared nature, in order 
_ 0 expound elaborately its being the cause of evil: 
- We have already said that what is called superimposition 


~ 
ह 


ns I 


Sm 
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अध्यास: ५६ 


अध्यासो नाम अतस्मिस्तहुद्धिरित्यवो- 
चाम । तद्यथा--पुत्रभायादिषु विकलेषु 
सकलेषु वा ' अहमेव AFS, सकलो वा” 
इति बाह्यधर्मानात्मन्यध्यस्यति; तथा देह- 
अविद्यावत्पुरुषविषयत्व॑नातिवतेत इति यदुक्तं 
तदेव स्फुटयति--तथा हि इति । वर्णाध्यासः 
“राजा राजसूयेन यजेत? इत्यादिः । आश्रमा- 
ध्यासः गृहस्थ, सदृशीं सर्यो विन्देत्‌’ 
इत्यादिः | वयोऽव्यासः “ क्रुष्णकेशोऽमीनादधीत ' 
इत्यादिः । अवस्थाव्यासः “५ अप्रतिसमाधेय- 
व्याधीनां जलादिप्रवेशेन प्राणत्यागः? इत्यादिः | 
आदिग्रहणं पातकोपपातकसंकरीकरणापात्रीकरण- 
मलिनीकरणा्यव्यासोपसंग्रहार्थम्‌ । 

तदेवसात्मानात्मनोः परस्पराध्यासमाक्षेपसमा- 


धानाभ्यामुपपायय प्रमाणप्रमेयव्यवहारप्रवतनेन च ` 


टृढीकृय तस्यानथेहेतुखमुदाहरणप्रपञ्चेन प्रतिपादयन्‌ 
तत्खरूपमुक्त स्मारयति--अध्यालो नाम 
अतस्मिस्तहुद्धिरित्यवोचाम । “ स्मृतिरूपः परत्र 


15 
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५७ अध्यास; 


धर्मान्‌ ' स्थूलोऽहम्‌ , BASH, MUA, 
तिष्ठामि गच्छामि छङ्ञयामि a’ इति; 
तथेन्द्रियधर्मान्‌ “मूकः काणः छ्ठीबो बधि- 
UAR इति; तथान्तःकरणधमान्‌ 
कामसंकल्पविचिकित्साध्यवसायादीन्‌। एव- 
महंप्रययिनमशेषस्वप्रचारसाक्षिणि TA- 
गात्मन्यध्यस्य तं च प्रत्यगात्मानं AA- 
साक्षिणं तद्विपयेयेणान्तःकरणादिष्वध्य- 
स्मृति । 


पूवदृष्टावभासः' इत्यस्य संक्षेपामिधानमेतत्‌ । तत्र 
‘sea? इति धमितादात्म्याध्यासमात्रस्‌ “ मम" 
इत्यनुत्पादितधर्माध्यासं नान्थहेतुरिति धर्माध्यासमेव 


ममकारं साक्षादशेषानथैसंसारकारणमुदाहरणप्रपश्े- 


नाह--तद्यथा पुत्रभार्यादिषु इति । देह- 


- तादाल्म्यमात्मन्यध्यस्य देहधर्म पुत्रकलत्रादिखाम्य च 


कुशखादिवदारोप्याह--अहमेव विकलः,सकलः 
इति । स्वस्य खलु साकल्येन स्वाम्यसाकल्यात्‌ 
खामीश्वरः सकलः — भवति ; तथा स्वस्य 


२. - 
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am fat,” “I am lean,” “I am fair,” “I stand, “1 gon 


“I jump”; similarly the attributes of the senses in “I 
am dumb, one-eyed, impotent, deaf, blind”; similarly 
the attributes of the internal organ, like desire, resolve, 
doubt, determination. In this way after superimposing 
the denotation of the concept “I” on the inner self that 
is the witness of its entire activities, by the reverse of 
that, one superimposes that inner self, the witness of all, 
on the internal organ etc. 


is the cognition as something of what is not that.” This is 
a summary way of stating what was said earlier, that it is 
“the appearance elsewhere, with a naiure like to that of 


recollection, of what was seen before”. Here, SEISA which 
is the superimposition of the nature of the substrate alone, 
cannot be the cause of evil without generating the “ mine,” 
the superimposition of attributes; hence the super- 
imposition of attributes, the notion of “ mine,” is alone 
the direct cause of the entire evil of the migratory 


cycle; this is elaborately explained in: “It is thus: when 


the son, wife” etc. Superimposing identity with the body 
on the self, and superimposing thereon the bodily attribute 
of the ownership of son, wife etc., in the same way.as 
leanness etc., one says “lam myself unsound or sound.” 
The sense of ownership being complete, when there is a full- 
ness of wealth, the owner (in this case) becomes complete, 
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perfect; similarly, from the lack of wealth, ownership too 
becoming incomplete, the owner becomes incomplete, im- 
perfect. The external attributes, like unsoundness which 
attach to the body through the channel of ownership, 
these one superimposes on the self: this is the meaning. 
When this is the case in respect of bodily attributes, like 
ownership, dependent on external adjuncts, what need be 
said about bodily attributes, like leanness etc., which do 
not depend on external adjuncts? In this view, he says: 
“Similarly, the attributes of the body ” etc. He superimposes 
on the self the attributes of deafness etc., which are the 
attributes of the senses, which are more intimate than 
the body, and on which the nature of the self has been 
superimposed; (he also superimposes on the self) desire, 
resolve. etc., which are attributes of the internal organ, 
which is even more intimate, and on which the nature of 
the self has been superimposed: this is the construction. 

Having in this exposition stated the superimposition of 
attributes, he states its basis, the superimposition of the 
substrate: “ In this way, after superimposing the denotation 
of the concept ‘I’” etc. That in which the psychosis, the 
concept “I,” occurs, i.e. the internal organ, that is the 
denotation of the concept “I” (ahampratyayin); that is 
superimposed on the inner self, which, on account of its 
intelligence and indifference, is the witness of the 
Thus are explained agency 
and enjoyership. Intelligence is explained: “by the reverse 


PS 
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अध्यासः ५८ 


वैकल्येन स्वाम्यवैकल्यात्‌ खामीश्वरो विकलो- 
ऽसंपूर्णा भवति । aaa ये वैकस्यादयः 
खाम्यप्रणालिकया संचारिताः शरीरे तानात्मन्य- 
च्यस्यतीत्यर्थः | यदा च परोपाध्यपेक्षे देहधर्मे 
स्वाम्ये इयं गतिः, तदा केव कथा अनोपाधिकेषु 
देहधर्मेषु क्ृशखादिपु इत्याशयवानाह--तथा 
देहधमान्‌ इति । देहादप्यन्तरङ्गाणामिन्द्रियाणा- 
मध्यस्तात्मभावानां धर्मान्‌ मूकत्वादीन्‌, ततोऽप्यन्त- 
रङ्गस्यान्तःकरणस्य अध्यस्तात्मभावरय धर्मान्‌ FR- 
संकल्पादीन्‌ आत्मन्यध्यश्यतीति योजना | 

तदनेन प्रपञ्चेन धमाध्यासमुक्खा तस्य मूलं 
घम्यव्यासमाह--णवम हंप्रत्ययिनम्‌ | अहंप्रत्ययो 
ृत्तियेस्मिन्नन्तःकरणादो, सो5यमहंप्रत्ययी ; तं स्व- 
प्रचारसाक्षिणि, अन्तःकरणप्रचारसाक्षिणि, चै- 
तन्योदासीनताभ्यां प्रत्यगात्मन्यध्यस्य | तदनेन 
कतेत्वभोक्तृत्वे उपपादिते । चैतन्यमुपपादयति-- 
तं च प्रत्यगात्मानं सरव॑साक्षिणं तद्विपर्ययेण, 
अन्तःकरणादिविपर्ययेण --- अन्तःकरणायचेतनम्‌ , 
तस्य Aa: चैतन्यम्‌ , तेन, इत्थंभूतलक्षणे तृती- 
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५९ अध्यास: 


एवमयमनादिरनन्तो नेसगिकोऽध्यासो 
मिथ्याप्रययरूपः कतृत्वभोक्तृत्वप्रवर्तकः 
सवेलोकप्रत्यक्षः | अस्यानर्थहेतोः प्रहाणाय 
आत्मेकत्वविद्याप्रतिपत्तये सर्वे वेदान्ता 


| या -- अन्तःकरणादिष्वध्यस्याति । तदनेन 
| अन्तःकारणायवच्छिन्नः प्रत्यगात्मा इदमनिदंरूपश्चे- 
| तनः कर्ता भोक्ता कायेकारणाविद्याडयाधारो६हंकारा- 
im प्रदं संसारी सर्वानर्थसंभारभाजनं जीवात्मा इतरेत- 
राध्यासोपादानः तदुपादानश्राध्यास इत्यनादित्वात्‌ 

बीजाडकुरवन्नेतरेतराश्रयत्वमित्युक्त॑ भवति | 
प्रमाणप्रमेयव्यतरहारदृढीकृतमेव रिष्यहिताय 
खरूपाभिधानपूर्वकं सर्वलोकप्रत्यक्षतया अध्यासं 
सुटढीकरोति-एवमयमनादिरनन्तः, TA- 
ज्ञानमन्तरेणाराक्यसमुच्छेदः | अनाद्यनन्तत्वे हेतु- 
स्क्तः--नेसार्गिक इति । मिथ्याप्रत्ययरूपः 
` मिथ्याप्रययानां रूपमनिवेचनीयत्वम्‌; तद्यस्य a 

तथोक्तः ; अनिवेचनीय इत्यर्थः | 
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Thus, this beginningless and endless natural super- 
imposition, of the nature of illusory cognition, which 
causes agency, enjoyership etc., is directly experi- 
enced by the entire world. It is for the removal of 
this cause of evil, for the attainment of the knowledge 


of that,’ by the reverse of the internal organ etc.,—the 
internal organ etc. are inert, the reverse of that is 
intelligence; by that; the instrumental case is used 


3 


to imply “in this wise”—“one superimposes that inner 
self, the witness of all, on the internal organ etc.’ This 
is what is said hereby: the inner self defined by the 
internal organ etc., the inteiligent being compounded of 
the “this” and the “ not-this,” is the jiva, the agent, the en- 
joyer, the support of the two kinds of Nescience—the result 
and the cause,—the substrate of “ I-ness,” the transmigrator, 
the vessel of the entire host of woes, the material cause 
of reciprocal superimposition; the material cause of 
that again is superimposition ; hence, this being beginning- 
less, like the seed and the sprout, there is not (the defect 
of) reciprocal dependence. 

Superimposition, which has been confirmed by the 
discourse on the means and objects of valid knowledge, is 
yet further confirmed for the benefit of the pupil, through a 
declaration of its nature, this being perceived by the whole 
world: ‘ Thus, this beginningless, endless” etc. (° Endless” 
means) not being destructible in the absence of true know- 
ledge. The cause of the beginninglessness and endlessness 
is stated: “natural.” “ Of the nature of illusory cognition”; 
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of the oneness of the self, that all the Vedāntas 
are commenced. How this is the purport of the 
entire Vedanta, we shall show in this Sarirakar 


mimamsa. 


the nature of illusory cognitions is indeterminability ; 
that to which it belongs is stated here; that means it is 
indeterminable. 

He concludes the topic: “It is for the removal of 
this cause of evil” etc. Whence the removal of this, in 
the absence of an opposed concept ? To this he says: “for the 
attainment of the knowledge of the oneness of the self.” 
Pratipattih is attainment; for that purpose, not merely for 
purposes of incantation nor for engaging in rites. The 
oneness of the self is entire dissociation from the universe, 
while existing in the form of bliss. The Vedantas, which 
indubitably bring about that attainment, destroy super- 
imposition from its very root. This is what is said: 
if the concept 1,” whose content is the self, were valid, 
there would be no desire to know Brahman, on the ground 
of its being known and (the inquiry) being unprofitable. 
In the absence of that (desire to know), the Vedanta 


BE 28... 


would not be studied for the knowledge of Brahman, 


but would only serve the unintended purpose of incantation. 
Then, the Upanisadic concept of the self would not, 
indeed, enjoy validity. Nor would this invalid (concept), 


though oft repeated, avail to remove the real agency, — 
enjoyership. etc., of the self. It is, indeed, an imposed 


~ 


ET 2220 mes me 


form that is removed by true knowledge, not the real rae 


अध्यासः ६० 


आरभ्यन्ते। यथा चायमर्थः सर्वेषां 
वेदान्तानाम्‌ , तथा वयमस्यां शारीरक- 
मीमांसायां प्रदशयिष्यामः । 


प्रकृतमुपसंहरति--अस्यानर्थहेतोः प्रहा- 
णाय | विरोधिप्रत्ययं विना कुतोऽस्य प्रहाणमित्यत 
उक्तम-_आस्मिकत्वविद्याप्रतिपत्तये । प्रति- 
पत्तिः प्राप्तिः, तस्यै, न तु जपमात्ताय, नापि 
कर्मसु प्रवृत्तये । आत्मेकत्व॑ विगलितनिखिलप्र- 
पञ्चत्वम्‌ आनन्दरूपस्य सतः । तत्मतिपत्ति 
निविचिकित्सां भावयन्तो वेदान्ताः समूलघात- 
मध्यासमुपछ्लन्ति | एतदुक्तं भवति-अस्मत्रत्यय- 
स्यात्मविष्यस्य समीचीनत्वे सति ब्रह्मणो ज्ञातत्वा- 
न्निष्रयोजनत्वाच्च न जिज्ञासा स्यात्‌ ; तदभावे 
च न ब्रह्मज्ञानाय वेदान्ताः पठ्येरन्‌ ; अपि 
तु अविवक्षितार्था जपमात्रे उपयुज्येरन्‌ । न 
हि तदौपनिषदात्मप्रत्ययः प्रमाणतामइनुते । न 
चासावप्रमाणमभ्यस्तोऽपि वास्तवं कतेखमोक्त- 
'्वा्यात्मनोऽपनेतुमह॑ति | आरोपितं हि रूपं 


16 
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६१ अध्यासः 


तत्त्वज्ञानेनापोद्यते, न तु वास्तवमतत्त्वज्ञानेन । न 
हि wa waa सहस्रमपि सपेधाराप्रत्यया 
अपवदितुमुत्सहन्ते । मिथ्याज्ञानप्रसङ्जितं तु रूपं 
शक्यं तत्तवज्ञानेनापवदितुम्‌ , मिथ्याज्ञानसंस्कारश्च 
सुदढो;पि तत्तवज्ञानसंस्कारेणादरनेरन्तयेदीघेकाला- 
सेविततत्तवज्ञानाभ्यासजन्मनेति । 

स्यादेतत्‌ । प्राणाद्युपासना अपि वेदान्तेषु 
बहुलमुपलभ्यन्ते | तत्कथं सर्वेषां वेदान्तानामातमै- 
कृतवप्रतिपादनमर्थ इत्यत आह--यथा चायमर्थः 
इत्यादि | शरीरमेव शरीरकम्‌; तत्र निवासी 
शारीरको जीवात्मा । तस्य त्वंपदाभिधेयस्य तत्पदाभि- 
धेयपरमात्मरूपतया या मीमांसा सा तथोक्ता । 

एतावानत्रार्थसंक्षेपः-यच्यपि स्वाध्यायाध्ययन- 
विधिना स्वाध्यायपदवाच्यस्य AR: फलव- 
दर्थावबोधपरतामापादयता कर्मविधिनिषेधानामिव 
वेदान्तानामपि स्वाध्यायशन्द्वाच्यानां फलवदर्थाव- 
बोधपरत्वमापादितम्‌ , यद्यपि च “अविशिष्टरतु 
वाक्याथेः? इति न्यायात्‌ मन्त्राणामिव वेदान्ता- 
नामर्थपरत्वमौत्सगिकम्‌ , यद्यपि च वेदान्तेभ्यः 
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by untrue knowledge. The rope-nature of the rope cannot 
be negated even by a thousand continuous apprehensions 
of a snake. The form occasioned by illusory cognition, 
however, can be negated by true knowledge, and the 
impression of iilusory cognition, though strong, by the 
impression produced through the repetition of true know- 
ledge practised with close application, unintermittently 
and for a long time. 

Be this so. The meditations on the vital air (prana) 
etc. are also largely seen (to be taught) in the Vedanta. 
Then, how can all the Vedanta texts have the one object 
of teaching the oneness of the self? To this he says: 
“That this is the purport of the entire Vedanta” etc. The 
body (sartra) is itself called s‘artraka ; what resides therein 
is the sartraka, i.e., the jiva-self. That inquiry is mentioned 
here whose purpose is to show of that self denoted by the 


“thou” (in “That thou art”), that his nature is that of " 


the supreme self denoted by the “ that”. 

This is the summary of what is meant here : though 
(1) by the injunction to study one’s own section of the 
Veda, which makes it follow that the entire Veda denoted 
by the term “one’s own section of the Veda” is directed 
to the fruitful understanding of the sense, it is also made to 
follow that the Vedantas too, like the prescriptions and 
prohibitions of acts denoted by the term “one’s own 
section of the Veda,” are directed to the fruitful under- 
standing of the sense, (2) though, in accordance with the 
maxim“ But the sense of a text is not distinguished (from that 
of ordinary usage ”),” the significant nature of the Vedantas 
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is universal, as in the case of the hymns (mantras), (3) 
though from the Vedantas there comes the understanding of 
the one inner self unconnected with the universe, who is a 
mass of intelligence and bliss, and is free from agency and 
enjoyership, yet these Vedantas, coming into conflict 
with the concept “I,”’—which is free from doubt and 
sublation, and comprehends the self as characterised by 
agency, enjoyership, misery, grief and delusion,—and slipping 
away from their meaning, either have a figurative 
significance or serve only in incantations, and thus have 
a sense other than the one desired to be declared. Hence, 
the four-chaptered Sdrtraka-mimaimsi, directed to the 
inquiry into their sense, is not to be commenced. 

Nor is the self, which is patent to all men in the 
experience of the “I” either doubtful or fruitful, in which 
case, from the desire to know it, an inquiry would result. 
This is the prima facie view. 

The final view is this: this would be so, if the concept 
“I” were valid. Since, in the manner stated above, it 
cannot sublate Scriptural texts etc., and since its validity is 


not accepted by Scripture etc. and by the systems of 


all the preceptors, it is but superimposed. Hence the 
Vedantas have a sense which is not other than the one 
desired to be declared or figurative, but is of the character 


mentioned. The inner self alone is their principal sense.” 


Since in respect of that there is, in the manner to be stated, 
both doubt and profit, the desire to know is appropriate. 
In this view, the aphorist expresses the desire to know in 
aphoristic form: Then therefore the desire to knew Brahman. 


अध्यास: ६२ 


चेतन्यानन्द्घन: कतेखभोक्तृखरहितो निष्प्रपञ्च 
एकः प्रत्यगात्मा अवगम्यते, तथापि कर्तृत्व 
मोकठ्लदुःखशोकमोहमयमात्मानमवगाहमानेनाहंप्र - 
त्ययेन संदेहबाधविरहिणा विरुष्यमाना वेदान्ताः 
स्तार्थाठाच्युता उपचरितार्था वा जपमात्रोपयोगिनो 
वा इत्यविवक्षितस्वार्थाः | तथा च तदर्थविचा- 
रात्मिका चतुलेक्षणी शारीरकमीमांसा नारब्धव्या | 

न च स्वेजनीनाहमनुभवसिद्ध आत्मा संदिग्धो 
वा सप्रयोजनो वा, येन जिज्ञास्यः सन्‌ विचारं 
प्रयुज्ञीत--<इति ga: पक्षः । 

सिडान्तस्तु--भवेदेतदेवं यद्यहंप्रत्ययः प्रमा- 
णस्‌ | तस्य तु उक्तेन क्रमेण श्रृत्यादिबाधकत्वा- 
नुपपत्तेः, श्रुत्यादिभिश्च समस्ततीर्थकरेश्र प्रामाण्या- 
नम्युपामादध्यासत्वस्‌ | एवं च वेदान्ता नाविव- 
क्षितार्थाः, नापि उपचरितार्थाः, कि तु उक्तलक्षणाः। 
प्रत्यगात्मैत्र तेषां मुख्योऽथः | तस्य च वक्ष्यमाणेन 
कमेण संदिग्धत्वात्‌ प्रयोजनत्वाच्च युक्ता जिज्ञासा 
इत्याशयवान्‌ सूत्रकारः तञ्जिज्ञासामसूत्रयत्‌ , 
अथातो ब्रह्मजिज्ञासा इति । 
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वेदान्तमीमांसाशास्त्रस्य व्याचिख्यालि- 
तस्येदमादिमं सूत्रम 


अथातो ब्रह्मजिज्ञासा ॥ १॥ 


जिज्ञासया च संदेहप्रयोजने सूचयति । तत्र 
साक्षादिच्छाव्याप्यलाइ्रह्मज्ञानं कण्ठोक्तं प्रयोजनम्‌ | 
न च कमंज्ञानापराचीनमनुछानमित IRAR- 
चीनं किचिदरित, येनेतदवान्तरप्रयोजनं भवेत्‌ । 
कि तु ब्रह्ममीमांसाख्यतर्केतिकर्तव्यतानुज्ञातविषये- 
वेदान्तैराहितं निविचिकित्सं ब्रह्मज्ञानमेव समस्तदुः- 
रोपरामरूपमानन्दैकरसं परमं प्रयोजनम्‌ । तमर्थ 
मधिकृत्य हि प्रेक्षावन्तः प्रवतेन्तेतराम्‌। तच्च | 
प्राप्तमप्यनाद्यविद्यावशादप्राप्तमिवेति प्रेप्सितं भवति ; | 
यथा स्वग्नीवागतमपि श्रेवेयकं. कुतश्रिज्माज्नास्तीति 
मन्यमानः परेण प्रतिपादितमप्राप्तमिव॒प्राप्मोति | 
जिज्ञासा तु संशयस्य कार्यमिति स्वकारणं संशयं 
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imagines the necklace round one’s own neck to be 
ws ~ < ह zi oe 
= non-existent, being shown that by another, attains it, as 


In the sacred teaching of the Vedanta Enquiry, E 
which is proposed to be explained, this is the first i 
aphorism : उँ 


THEN THEREFORE THE DESIRE 3 
TO KNOW BRAHMAN 


By the desire to know he indicates (the existence of) 42: $ 
both doubt and profit. Here, Brahman-knowledge js the 7 
explicitly declared profit, since it is directly pervaded by 
(i.e. is the object of) desire. Nor, as in the case of 
observances succeeding to the knowledge of ritual, is there + 
anything succeeding to Brahman-knowledge, in view of i 
which, that (knowledge) would be a secondary benefit. 2. 
The supreme benefit, rather, is Brahman-knowledge alone, | 
free from all doubt, this (knowledge), which is of the 
nature of the cessation of all misery and is of the one 
essence of bliss, being conveyed by the Vedantas, whose 
content is known through the mode of argumentation 
called Brahma-mtmamsa. It is in the endeavour towards . 
that end that, verily, the skilled inquirers would more 
certainly set out. That (end), though already attained, oe 
yet becomes an object of desire, as if unattained, because 17 
of beginningless Nescience; just as one, who erroneously ~ ae 


Ze 


Sm 
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In this the word then (atha) is accepted as having 
the sense of “immediate succession,” not the sense of 
“what is begun” (adhikara); because the desire to 
know Brahman cannot be what is begun. And 


if it had not been attained (before). The desire to know, 
being the result of doubt, indicates doubt as its cause. The 
doubt makes the commencement of the inquiry worth 
while. Thus, as indicating the doubt and the benefit that 
are the causes of the skilled inquirer setting out on this 
sacred teaching, it is meet that the aphorism should be at the 
commencement of the sacred teaching; hence, the revered 
commentator says: “In the sacred teaching of the Vedanta 
inquiry, which is proposed to be explained ”, by us “ this is the 
first aphorism.” The word mimamsa signifies an inquiry that 
commands respect. The inquiry commands respect, because 
it bears the fruit, viz., the ascertainment 6f that extremely 
subtle sense, which is the cause of the supreme human 
geal. Mtmamsa-sastra means the sacred teaching relating 
to that inquiry, and s‘dstra is so-called, because it (the in- 
quiry) is taught or truthfully explained by that to the pupils 
thereof. An aphorism is such, because it indicates much 
meaning. As is said: “ Concise, indicative of (the) senses, 
composed of few letters and words, replete with sense, such 
are what the wise ones call aphorisms.” 

Having thus explained the purport of the aphorism, 
he explains the first word of it, “ then’: “ In this, the word 
‘then’ is accepted as having the sense of ‘immediate 
succession’.’ The word “then,” occurring among the 
words of the aphorism, has the sense of immediate 
succession; this is the construction. 
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तत्र अथशब्दः आनन्तर्याथः परिग्ह्यते, 
नाधिकारार्थः, ब्रह्मजिज्ञासाया अनधिकार्य- 


सूचयति | संशयश्च मीमांसारम्भ॑प्रयोजयति | 
तथा च शास्त्रे प्रेक्षावत्तवृत्तिहेतुसंशायप्रयोजन- 
सूचनात्‌ युक्तमस्य सूत्रस्य शास्त्रादित्वम्‌ , इत्या- 
ह॒भगवान्भाष्यकार:---वेदान्तमीमांसाशास्त्रस्य 
व्याचिख्यासितस्य अस्माभिः, इदमादिमं 
सूत्रम्‌ । पूजितविचारःचनो मीमांसाशब्दः | 
परमपुरुषार्थहेतुभूतसूक्ष्मतमार्थनिर्णयफलतया च वि 
चारस्य पूजितता | तस्या मीमांसायाः शास्त्रम्‌ , 
सा ह्यनेन रिष्यते शिष्येभ्यो यथावत्मतिपाद्यत इति | 
सूत्रं च बह्वर्थसूचनात्‌ भवति | यथाहुः 

लघूनि सूचितार्थानि खत्पाक्षरपदानि च । 

सवतः सारभूतानि सूत्राण्याहुमेनीषिणः ॥ इति । 

तदेवं सूत्रतासयै व्याख्याय तस्य प्रथमपदं 
अथ इति व्याचष्टे--तत्राथशब्द आनन्तर्यार्थः 
परियद्यते । तेषु सुत्रपदेषु मध्ये योऽयं अथशब्दः 


स आनन्तर्याथे इति योजना | 
17 
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त्वात्‌ । सङ्गलस्य च वाक्यार्थं ससन्वया- 
भावात्‌ | अथान्तरप्रयुक्त एव ह्यथशब्दः 
JA मङ्गलप्रयोजनो भवति । पूवेप्रकृता- 
पेक्षायाश्च फलत आनन्तर्याव्यतिरेकात्‌ | 
सति च आनन्तर्याथत्वे, यथा धर्मजिज्ञासा 
qizi वेदाध्ययनं नियमेनापेक्षते, एवं 
ब्रह्जिज्ञासापि giai नियमेनापेक्षते; 
तद्वक्तव्यम्‌ | खाध्यायानन्तयं तु समानम्‌ | 


ननु अधिकारार्थाऽप्यथशब्दो दृश्यते, यथा 

“अथैष ज्योति: इति वेदे, यथा वा लोके 

“अथ शब्दानुशासनम्‌ ? इति, “ अथ योगानु- 

| शासनम्‌? इति च; तत्किमत्राधिकाराथी न 
TE ग्रह्मत इत्यत आह--नाधिकारार्थः । कुतः? 
ब्रह्जिज्ञासाया अनधिकायत्वात्‌ । जिज्ञासा 
तावदिह gi ब्रह्मणश्च तज्ज्ञानाच्च शब्दतः 
प्रधानं प्रतीयते | न च यथा “ दण्डी प्रैषानन्वाह ' 
इत्यत्र अप्रधानमपि दण्डशान्दार्था विवक्ष्यते 
एवमिहापि बरह्मतञ्ज्ञाने इति युक्तम्‌, ब्रह्ममीमांसा- 


x 
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११ 


““auspiciousness” has no syntactical relation with the 
meaning of the sentence. Indeed, the word ‘atha; 
only when used in another sense, can bring about 
auspiciousness by the mere sound of it. And reference 
to what has gone before does not in effect differ from 
immediate . succession. And when the meaning is 
“immediate succession,” just as the desire to know 
Religious Duty relates invariably to the study of the 
Vedas that has gone before, similarly, there must be 
stated something which has gone before, to which the 
desire to know Brahman too invariably relates. Im- 
mediate succession to the study of one’s own Veda is, 
however, common. 


Now, the word “then” is also seen in the sense of 
what is begun, as in “Then (i.e, there is begun) this 
jyotistoma ” in the Veda, and in “ Then (i-e., there is begun) 
the treatise on ४8008” or “Then (i.e., there is begun) the 
treatise on yoga” in worldly usage; why then is it not 
here understood in the sense of what is begun? To this 
he says: “not the sense of ‘ what is begun’.” Why (not)? 
‘‘ Because the desire to know Brahman cannot be what is 
begun.” In this aphorism, the “desire to know” appears 
from the wording to be more important than “ Brahman ” or 
“knowledge thereof”. Nor may it be said that, just as 
the meaning of the word “baton” is what is intended, 
though subordinate in the words “ The bearer of the baton 
chants the permission and the reply,”” it may be so even 
here, in the case of Brahman and the knowledge thereof; 
for, the “desire to know’ is alone intended here, as 
indicating the doubt and the benefit, which are subsidiary 
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to engaging in the sacred teaching relating to the inquiry 
into Brahman. If that were not intended, those (sub- 
sidiaries) would not be indicated; hence, prudent inquirers 
would not set out on the inquiry into Brahman any more 
than on the examination of the teeth of a crow. Then, 
verily, Brahman and the knowledge thereof could not be 
the theme and the benefit; for, being opposed to the 
concept “I,” which is not (known to be) superimposed, 
in respect of such an object, the validity of the Vedantas 
would be unintelligible; as for senses other than the one 
desired to be declared, such as figurative senses that may 
serve one’s engaging in rites, or serve in incantations in the 
same way as (the syllable) hum etc., these are possible 
of apprehension, even in dependence on the injunction to 
study ८0168 own section of the Veda. Hence, the primacy 
of the “desire to know,” which indicates both doubt and 
benefit, is here intended both by the words and by the 
sentence (as a whole). Nor can that (word jijñasa) 
signify what is begun, so that the word “ then,” which is 
in proximity thereto, may also be taken to mark what is 
begun; for, it is not that which is treated (in every section). 
Brahman-knowledge, which qualifies the desire to know, may, 
however, be what is begun. And that too does not connect 
with the word “then,” because there is no primacy for. 
that (Brahman-knowledge). Nor is the desire to know 
(jijnasa) the same as inquiry (mtmamsa), so that, like 
the treatise on yoga, it may be what is begun; the word 
mimamsa,—being derived with the termination san, but 
not in the sense of desire, according to the (aphorism) 55 
man-badha etc., either from the root man, to measure, with 
the addition of an “n” or from the root man, to reverence, 
—signifies an inquiry that commands respect; while 
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शास्त्रप्रवृतत्यडुसंशयप्रयोजनसूचनार्थत्वेन जिज्ञासाया 
एव विवक्षितत्वात्‌ | तदविवक्षायां तदसूचनेन 
काकदन्तपरीक्षायामिव न ब्रह्ममीमांसायां प्रेक्षावन्तः 
प्रवर्तेरन्‌ | न हि तदानीं aa तञ्ज्ञानं च 
अभिधेयप्रयोजने भवितुमर्हतः, अनध्यस्ताहंप्रत्यय- 
विरोधेन वेदान्तानामेवंविधेऽ्थे प्रामाण्यानुपपत्तेः ; 
कमेप्रवृत्त्युपयोगितया उपचरितार्थानां वा जपोप- 
योगिनां वा ‘eq? इत्येवमादीनामिवाविवक्षि- 
तार्थानामपि स्ताध्यायाध्ययनविध्यधीनग्रहणत्वस्य 
संभवात्‌ | तस्मात्संदेहप्रयोजनसूचनी जिज्ञासा इह्‌ 
gà वाक्यतश्र प्रधानं विवक्षितव्या । न च 
तस्या अधिकायेत्वस्‌ , अप्रस्तूयमानत्वात्‌ , येन 
तत्समभिव्याहतोऽथरान्दोऽधिकाराथेः स्यात्‌ । जि- 
ज्ञासाविरेषणं तु ब्रह्मज्ञानमधिकायं भवेत्‌ 4 


च तदप्यथशब्देन संबध्यते, प्राधान्याभावात्‌ | न | 


च जिज्ञासा मीमांसा येन योगानुशासनवदधिक्रियेत ; 
नान्तत्वं निपात्य “माङ माने ? इत्यस्माडा “मान 
पूजायाम्‌ ? इत्यस्माडा धातोः “मान्बध--- ! 
इत्यादिना अनिच्छार्थे सनि व्युसादितस्य मीमांसा- 
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ga पूजितविचाखचनखात्‌ ; ज्ञानेच्छावाच- 
कताज्ञिज्ञासापद्स्य । प्रवतिका हि मीमांसायां 
जिज्ञासा स्यात्‌ । न च प्रवर्यप्रवर्तकयोरेक्यम्‌ , 
एकत्वे तङ्गावानुपपत्तः | न च स्तार्थपरत्वस्योपपत्तो 
सत्यां अन्यार्थपरत्वकल्पना युक्त, अतिपसङ्कात्‌ | 
तस्मात्सुछुरूम्‌ ¦ जिज्ञासाया अनधिकायत्वात्‌ ” 

इति । 
अथ मङ्गलार्थोऽथशब्दः कस्मान्न भवति ? 
तथा च मड़लहेतुलात्‌ प्रत्यहं ब्रह्मजिज्ञासा 
कतेव्येति सूत्रार्थः संपद्यत इत्यत आह 
मङ्गलस्य च वाक्यार्थे समन्वयाभावात्‌। 
पदार्थ एव हि वाक्यार्थे समन्वीयते, स च वाच्यो 
लक्ष्यो वा । न चेह मङ्गलमथशब्दस्य वाच्यं वा 
लक्ष्यं वा, कि तु मदङ्गशङ्कध्वनिवदथशन्दश्रवण- 
मात्रकार्यम्‌ | न च कार्यज्ञाप्ययोवाक्यार्थे समन्वयः 
शब्दव्यवहारे दृष्ट इत्यर्थः | तत्किमिदानीं मङ्ग 
लार्था$थराब्दः तेषु तेषु न प्रयोऊव्यः? तथा च 
ओंकारश्राथहाब्दश्च डावेतो ब्रह्मणः पुरा | 
कण्ठं भित्त्वा विनिर्यातौ तस्मान्माङ्गलिकावुभो॥ 
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the word “jijñaāsa” signifies “desire to know ”. “ Desire 
to know” is indeed what starts one on the “inquiry ”. 
Nor can that which starts be identical with that which 
is started, that relationship (of starter and started) being 
unintelligible where they are one. Nor is it proper to 
assume some other sense (for a word) when its own sense 
is intelligible, as that will be an undue extension. Hence 


it is well said: ‘because ihe desire toknow... cannot be 


what is begun.” 

Now, why may not the word atha have the sense of 
auspiciousness ? Thus, the aphorism comes to mean that 
the desire to know Brahman is to be undertaken every 
day as causing auspiciousness. To this he says: “and 
‘auspiciousness’ has no syntactical relation with the meaning 
of the sentence.” 16 is the meaning of a word that, yerily, 
has syntacticai relation with the meaning of the sentence ; 
and that (former) is either expressed or implied. In this 
case, auspiciousness is not the sense expressed or implied 
of the word atha, but something effected on the mere hearing 
of that word, as on hearing the sound of the drum (mrdanga) 
or the conch. And in the use of words it is not seen that 
what is effected or recalled (by a word) has any syntactical 
relation with the meaning of the sentence: this is the mean- 
ing. (Objection): is not the word atha used here and there 
to signify auspiciousness ? And there would aiso be conflict 
with tbe text of the traditional Code, which says: “ The two 
words Om and atha burst out of yore from the throat 


of Brahman; hence both are auspicious.’ (Reply): to 
this he says: “ Indeed, the word ‘atha,’ only when used in 
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another sense, can bring about auspiciousness by the (mere) 
sound of it.” The word atha, used in the sense of 
immediate succession etc., produces auspiciousness, like 
the sound of the flute, the lyre etc., by the sound, t.e., by 
the mere hearing of it, and thus helps to bring about auspi- 
ciousness, like the sight of the pitcher of water brought for 
a different purpose. Thus, there is no conflict with the text 
of the traditional Code. Therefore, the sense of immediate 
succession being there, the sense of auspiciousness too 
(is secured) by the mere hearing: this is the meaning. 

Be this so. The word atha may depend on an 
antecedent factor, even without having the sense of © im- 


mediate succession”. This is how: a question may be © 


raised with reference to this very word atha—" Is this 
word- atha (used in the sense of) ‘immediate succession’ 
or (atha) ‘what is begun’?’’ Here, the word atha 
occurring in the interrogative states an alternative view 
after stating a preliminary view, with reference to the 
atha occurring earlier. Of that (second) word, “ imme- 
diate succession” is not the sense, since it is separated 
from the earlier occurring word by the statement of the 
preliminary view. Nor is there non-dependence on the 
foregoing (word), for if there were no dependence on that, 
that (word) would not be the content of this (interrogative), 
and consequently the disjunction, not referring to the same 
content, would be unintelligible. Never does it happen (that 
one asks): “Is the self eternal or is the intellect non- 
eternal?” Hence, even without the sense of immediate 
succession,’ why should it not be that the word atha 
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इति स्सृतिव्याकोप इत्यत आह- अर्थान्तर- 
प्रयुक्त एव AANT: JA मङ्गलप्रयोजनो 
भवति । अथोन्तरेष्वानन्तर्यादिषु प्रयुक्तः अथ- 
शब्दः श्रुत्या श्रवणमात्रेण वेणुवीणाध्वनिवन्मङ्गलं 
कुवैन्‌ मङ्गळप्रयोजनो भवति अन्यार्थमानीयमानोद्‌- 
कुस्भद्‌शनवत्‌ । तेन न स्मृतिव्याकोपः | तेन च इह्‌ 
आनन्तयोर्थस्य सतः श्रवणमात्रेण मङ्गलार्थतेत्यर्थः । 
o RA पूरवेघकृतापेक्षोऽथराब्दो भविष्यति 
विनेवानन्तर्यार्थत्वस्‌ । तयथा-इममेवाथशब्दं THA 
विमृऱयते “ किमयमथशब्द आनन्तर्ये अथाधिकारे : 
इति | अत्र विमशैकवाक्येऽथशाब्दः पूवेप्रकृतमथ- 
शब्दमपेक्ष्य प्रथमपक्षोपन्यासपूर्वकं पक्षान्तरोपन्यासे । 
न चारयानन्तयमर्थः, पूवेप्रकृतस्य प्रथमपक्षोपन्यासेन 
व्यवायात्‌ | न च प्रकृतानपेक्षा, तदनपेक्षस्य तडि- 
षयत्वाभावेन असमानविषयतया विकल्पानुपपत्तेः | 
न हि जातु भवति---कि नित्य आत्मा, अथ अनित्या 
बुद्धिरिति । तस्मादानन्तयं विना AIWA 
इहाथशब्दः कस्मान्न भवतीत्यत आह--पूवे- 
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प्रकृतापेक्षायाश्च फलत आनन्तर्याव्यति- 
रेकात्‌ । अस्यार्थः--न वयमानन्तर्यार्थतां A- 
सनितया रोचयामहे, कि तु बह्मजिज्ञासाहेतुभूत- 
पूवेप्रकृतसिद्धये । सा च पूर्वप्रकृतार्थपेक्षलेदप्यथ- 
शब्दस्य सिध्यतीति व्यर्थ आनन्तयार्थत्वावधारणा- 
ग्रहोमाकमिति | तदिदमुक्तम्‌ “फलतः ? इति | 
परमार्थतस्तु कल्पान्तरोपन्यासे AETA: न 
चेह कल्पान्तरोपन्यास इति पारिशेष्यादानन्तर्यार्थ 
एवेति युक्तम्‌ । 

भवत्वानन्तयार्थः, किमेवं सतीत्यत आह-- 
सति चानन्तयार्थत्व इति न तावदस्य 
कस्यचिदत्रानन्तयेमिति वक्तव्यम्‌ , तस्याभिधान- 
मन्तरेणापि प्राप्तत्वात्‌। अवश्य हि पुरुषः 
किंचित्कृत्वा किचित्करोति | न चानन्तर्यमात्रस्य 
दृष्टमदृष्टं वा प्रयोजनं पयामः । तस्मात्त- 
स्यातानन्तये वक्तव्यं यडिना ब्रह्मजिज्ञासा न 
भवति, यस्मिन्सति तु भवन्ती भवत्येव । तदिद- 
मुक्तम--यत्पूवव्रत्त नियमेनापेक्षत इति | 
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depends on what goes before? To this he says: “ and refe- 
rence to what has gone before doss not, in effect, differ from 
immediate succession.’ This is the meaning: we prefer 
the sense of “ immediate succession ” not because of eager- 
ness, but rather in order to secure some antecedent factor, 
which will serve as the cause of the desire to know 
Brahman. Since that (sense) results even on the view that 
the word atha is dependent on what goes before, any 
eagerness of ours to fix the sense of that word as 
“immediate succession“ would be in vain. That is here 
expressed by the words: “in effect.” But, in reality, it is 
in stating another view, that there is dependence on what 
goes before; and since, here, there is no statement 
of an alternative view, by elimination, “immediate 
succession” alone is left as the sense; this ig the 
correct view. 

Let “immediate succession” be the sense; what 
of it? To this he says: “And ‘when the meaning is 
‘immediate succession’’’ etc. Immediate succession is to 
be declared here not to something or other, since 
that results even without any statement. A person does 
something, necessarily after doing something else. Nor 
do we see any benefit—seen or unseen—from im- 
mediate succession alone. Hence, there must be declared 
immediate succession to that, without which the desire 
to know Brahman would not be, and in the presence 
of which it would certainly be generated. That is here 
mentioned in the words: “something which has gone 
before to which the desire to know Brahman too invariably 
relates.” 
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Now, here, what is distinctive is immediate succes- 
sion to a knowledge of ritual. No; for, even prior to 
a desire to know Religious Duty, desire to know 


Be this so. Of the desire to know Brahman, as of the 
desire to know Religious Duty (dharma), there may be 
immediate succession to the study of one’s own section of 
the Veda because of compatibility, since Brahman, like 
Religious Duty, is known on the sole authority of 
Scripture. That not being known, there does not 
arise cognition of its own content (i.e., Religious Duty 
and Brahman); and the apprehension of it (Scripture) 
follows necessarily even from the rule as to study: “one 
should study one’s own section of the Veda.” Hence, im- 
mediate succession to the study of the Veda alone is the 
meaning of the word atha, even in the case of the desire to 
know Brahman. To this he says: “Immediate succession to 
the study of one’s own Veda is, however, common ” to the 
desire to know Religious Duty as well as to the desire to know 
Brahman. And here, by the words “one’s own Veda” 
referring to the content, the content thereof, viz., study, is 
implied. And this (succession) being understood even from 
the aphorism “ Then, therefore, the desire to know Religious 
Duty,” the present aphorism need not be begun at all; for, 
the word dharma (used in the above sūtra) implies the 
entire sense of the Vedas, and Brahman, like Religious 
Duty, being equally the sense of the Vedas, the teaching 
about immediate succession to the study of the Veda 
applies equally (to both): this is the meaning. 

Now, the objection is raised: “Now, here, what is 
distinctive” of the desire to know Brahman in relation 
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नन्विह कर्मावबोधानन्तयं विशेषः | न, 
घमेजिज्ञासायाः प्रागपि अधीतवेदान्तस्य 
ब्रह्मजिज्ञासोपपत्तेः। यथा च हृदयाद्यवदाना- 

स्यादेतत्‌ | धर्मजिज्ञासाया इव व्रह्मजिज्ञासाया 
अपि योम्यत्वात्‌ स्तराध्यायाध्ययनानन्तर्यम्‌ , TA- 
बद्धह्मणो 5प्याम्नायैकप्रमाणगम्यघात्‌ । तस्य चा- 
गृहीतस्य खविषये विज्ञानाजननात्‌ , ग्रहणस्य 
च ५ स्वाध्यायोऽध्येतव्यः › इत्यध्ययनेनेव नियु- 
TAA | तस्माद्देदाध्ययनानन्तर्यमेव ्रह्मजिज्ञासाया 
अप्यथशान्दार्थ इत्यत आह--स्वाध्यायानन्तयं 
लु समानं धर्मब्रह्मजिज्ञासयोः। अत्र च 
स्वाध्यायेन विषयेण तहिषयमध्ययनं लक्षयति | 


तथा च “अथातो धर्मजिज्ञासा” इत्यनेनेव 


गतमिति नेदं सूत्रमारब्धव्यम्‌ ; धमंशब्दस्य 
वेदार्थमात्रोपलक्षणतया धर्मवह्कह्मणोऽपि वेदाथेत्वा- 
विशेषेण वेदाध्ययनानन्तर्योपदेशसाम्यादित्य्थः । 

चोदयति--नन्विह कर्मावबोधानन्तर्यं 
विशेषः धर्मजिज्ञासातो बरह्मजिज्ञासायाः | 


PT अनिल 
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नामानन्तयनियमः, क्रमस्य विवक्षितत्वात्‌ , 
न तथेह क्रमो विवक्षितः; शेषशेषित्वे 
अधिकृताधिकारे वा प्रमाणाभावात्‌, धर्म- 
ब्रह्मजिज्ञासयोः | 


अस्याथे;--“ विविदिषन्ति यज्ञेन? इति ada- t 
श्रुया यज्ञादीनामङ्गतेन अह्मज्ञाने विनियोगात्‌ , १ 
ज्ञानस्येवे कमेतया इच्छां प्रति प्राधान्यात्‌ , : 
प्रधानसंबन्धाद्चाप्रधानानां पदार्थान्तराणाम्‌ । तत्रापि | 
चं न वाक्याथेज्ञानोपत्तावङ्गभावो यज्ञादीनाम्‌ , 
È वाक्यार्थज्ञानस्य बाक्यादेवोसत्ते; | न च वाक्यं 
सहकारितया कर्माण्यपेक्षत इति युक्तम्‌ ; अकृत- 
कर्मणामपि विदितपदपदारथसंबन्धानां समधि- 
गतशाब्दन्यायतत्त्वानां गुणप्रधानभूतपूर्वापरपदार्था 
काङ्क्षासंनिधियोग्यतानुसंघानवतामप्रत्यूहं वाक्याथ 
` प्रत्ययोपत्ते: । अनुत्पत्तौ वा विधिनिषेधवाक्यार्थ 
` प्रत्ययाभावेन तदर्थानुष्ठानपरिवजेनाभावप्रसङ्गः । 
` तदूबोधतर्तु तदर्थानुष्ठानपरिवजेने परस्पराश्रयः, | 
तस्मिन्‌ सति तदर्थानुष्टानपरिविजेनं ततश्च तद्बोध | 
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Brahman is intelligible in respect of one who has studied 
the Vedanta. And there is the rule of immediate suc- 
cession in respect of the cutting of the heart etc.. 
because, there, the sequence is intended to be declared ; 
but here no similar sequence is intended to be declared; 
for there is no authority for the relationship of sub- 
sidiary and principal or of eligibility of the person 
(already) eligible as between the desire to know Reli- 
gious Duty and Brahman. 


to the desire to know Religious Duty “is immediate 
succession to a knowledge of ritual”. This is its meaning: 
through the express statement of the instrumental case 
“They desire to know by sacrifice” etc., sacrificg etc. 
are applied to the knowledge of Brahman as its sub- 
sidiaries; for, knowledge alone is primary as the object 
of desire, and other things which are not primary have 
to be related to what is primary. Even here, sacrifice etc. 
are not subsidiary to the production of the knowledge of 
the meaning of the sentence, since the latter is produced 
by the sentence itself. Nor does it stand to reason thatthe 
sentence requires ritual as an auxiliary ; for, in him who 
knows the connection of words and their senses, com- 
prehends the true nature of the principles regulating the 
use of sounds, who keeps in mind the relationships of 
subsidiary and principal, earlier and later, among things, 


and the requirements of ‘expectancy, proximity and 
compatibiiity, there is seen the unhindered production of 
the knowledge of the meaning ०६ the sentence, even though 
he has not performed any rites. Or, if it did not arise, there 
would be no knowledge of the meaning of prescriptive 
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and prohibitory texts, and there would result the failure of 
the observances and avoidances, which are the sense of 
those (texts). If from the knowledge of them arose their 
observance and avoidance, there would be reciprocal depen- 
dence, in that that (knowledge) being existent, there is 
observance and avoidance of their sense, while from them 
(the observance and avoidance) there is the knowledge 
thereof. Nor is it admissible that the Vedanta texts 
alone depend on ritual for the comprehension of their sense, 
and not other sentences; for, there is no special cause. 
Now, those whose intellects are impure to start with 
cannot from the first understand the validity of the identity 
asserted by the text “That thou art” between the 
jtva denoted by the “thou,” whose nature is that of 
agent. and enjoyer, and the supreme self denoted by the 
“that,” whose nature is eternally pure, intelligent and 
indifferent, because of the certainty that there is lack of 
compatibility (between the denotations of the two terms). 
But those of pure intellect, whose internal impurities have 
undergone attrition by means of sacrifices, gifts, austerities 
and fasting, and who are endowed with faith, having 
understood the compatibility (of “that” and ‘ thou’), 
will understand their identity. If this be urged, then, of the 
ascertainment of compatibility, which is the cause of the 
valid knowledge, do you resolve to say that it comes from 
ritual, which is itself not a means of valid knowledge? 
(pramana), or that ritual too is a means of valid knowiedge, 
in addition to perception etc.? If the ascertainment of 
compatibility is effected by reasoning unopposed to the 
Vedanta and based on it, there is no need for ritual. 
Hence, having apprehended the jzva’s nature to be that of 
the supreme self, through knowledge of the nature of 
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इति । न च वेदान्तवाक्यानामेव स्तार्थप्रत्यायने 
कर्मापेक्षा न वाक्यान्तराणामिति सांप्रतम्‌ , 
विशेषहेतोरभावात्‌ । 

ननु “तत्त्वमसि? इति वाक्यात्‌ त्वंपदार्थस्य 
कतुसोक्तृरूपस्य जीवात्मनो नित्यशुडबुडोदा- 
सीनस्वभावेन तत्पदार्थन परमात्मनेक्यमशक्यं 
द्रागित्येव प्रतिपत्तुं आपाततोऽशुडसत््वैः, 
योग्यताविरहविनिश्चयात्‌ | यज्ञदानतपोऽनाशा- 
कतनूकृतान्तमेलास्तु विशुडसत्त्वाः श्रद्दधाना 
योग्यतावगमपुरःसरं तादातम्यमवगमिष्यन्तीति चेत्‌ , 
तत्किमिदानीं प्रमाणकारणं योग्यतावधारणम- 
प्रमाणाकमेणो वक्तुमध्यत्रसितोऽसि, प्रत्यक्षायति- 
रिक्तं वा कर्मापि प्रमाणम्‌ | वेदान्ता- 
विरुडतन्मूळन्यायबलेन तु योग्यतावधारणे क्रतं 
कमेभिः | तस्मात्‌ “ तत्त्वमसि ? इत्यादेः श्रुतमयेन 
ज्ञानेन जीवात्मनः परमात्मभावं गृहीत्वा, तन्मूलया 
चोपपत्या व्यवस्थाप्य, तदुपासनायां भावनापराभि- 
धानायां दीर्घकाळनेरन्तयेवत्यां ्रह्मसाक्षात्कारफलायां 
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यज्ञादीनामुपयोगः । यथाहु:--- स तु दीघेकाल- 
नेरन्तयसत्कारासेवितो दृढभूमिः ? इति । ब्रह्मचर्य- 
तपःश्रद्धायज्ञादयश्च TAR: | अत एव श्रुतिः 
८ तमेव धीरो विज्ञाय प्रज्ञां कुर्वीत ब्राह्मण; ? | 
इति | विज्ञाय तर्कोपकरणेन शाब्देन प्रज्ञां भावनां 
gaad: | अत्र च यज्ञादीनां श्रेयःपरिपन्थि- 
कल्मषनिबहेणद्वारेणोपयोग इति केचित्‌ । पुरुष- 
संस्कारहारेणेत्यन्ये | यज्ञादिसंत्कृतो हि पुरुषः 
आदरनेरन्तर्यदीरधकालैरासेवमानो ब्रह्मभावनामनाद्य- 
विद्यावासनां समूलकाषं कषति ; ततोऽस्य प्रत्यगात्मा 
सुप्रसन्नः केवलो विशदीभवति । अत एव 
स्मरतिः 

| ' महायज्ञैश्च यज्ञेश्र ब्राह्मीयं क्रियते तनुः ।? 
इति, ५ यस्यैतेऽष्टाचतवारिंशत्संस्काराः श इति च | 
अपरे तु ऋणत्रयापाकरणेन बरह्मज्ञानोपयोगं 

कर्मणामाहुः | अस्ति हि स्मृतिः--- 
“ ऋणानि श्रीण्यपाकृत्य मनो मोक्षे निवेशयेत्‌ । ' 
इति । अन्ये तु “तमेतं वेदानुवचनेन ब्राह्मणा 
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hearing texts like “That thou art,” and confirmed it by 
reasoning based thereon, there results intuition of Brahman 
through the contemplation—otherwise known as bhavana— 
of that (truth), practised for long and unintermittently ; 
sacrifice etc. serve in this (contemplation). As is said: 
“But that (discipline of mental functioning) practised for 
long, unintermittently and with satkaras is the sure means 
(of realising the truth)” ¥ Continence, austerity, faith, sacri- 
fice etc. are the satkaras. Hence it is the Scripture says: 
“Knowing that alone, the wise brahmin should perform 
contemplation (prajña).”® Having known through testi- 
mony aided by argumentation, one is to betake oneself 
to contemplation. Here, some say that for sacrifice etc., 
there is utility through their destroying impurities that 
are the foes of beatitude. Others say it is through 
purifying the person (that they are useful). It is the 
person purified by sacrifice etc., who, verily, by the con- 
templation of Brahman practised with devotion and 
unintermittently for a long time, plucks out by the root all 
the impressions of beginningless Nescience; thence, the 
inner self becomes clear, pure and bright. Hence it is that 
the traditional Code says: “ One creates the capacity to 
attain Brahman through the mahayajias (brahma-yajna, 
deva-yajna, pitr-yajna etc.) and through sacrifices,” and “ He, 
for whom there have been these forty and eight purificatory 
ceremonies”. Yet others say of ritual that its service to 
Brahman-knowledge is through the discharge of the three 
obligations. There is, indeed, the traditional Code to this 
effect: ‘Having discharged the three obligations, one is to 
set one’s mind on release.” Others, however, say that 
the various rites, though enjoined with reference to their 
respective results, yet, because of texts like “ That the 
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brahmins seek to know through the study of the Vedas, 
through sacrifice 8600., are subsidiary to the contemplation 
of Brahman, through the relation of samyoga-prthaktva 
(two-in-oneness), just as the khadira (ebony) wood, while क 
serving the purpose of the sacrifice (in the capacity of 
sacrificial stake), serves also to bring about virility 
(to the sacrificer); for the principle is “when one 
subserves two ends, (the relation is) samyoga-prthaktva”.” 
Hence too the aphorism of the great sage (Badarayana): 
“Because of the Scriptural text about sacrifice etc., 
there is need of all (in the contemplation of Brahman), 
as in the case of a horse." (The word) “all” 
means sacrifice, gifts, austerities etc.; there is need of 
these for the contemplation of Brahman; this is the 
meaning. Hence, whichever be the authority, Scripture 
etc., or the aphorism of the great sage, in any case, it is 
contempiation of Brahman as united to sacrifice etc., and 
possessed of the three properties (devotion, length of time 
and non-intermission), that is efficient to bring about 
intuition of Brahman, otherwise known as reiease, through 
the destruction of beginningless Nescience and its impres- 
sions; for this purpose, rites ought to be observed. Nor 
: can these be observed, in the absence of the knowledge of 
| the many different forms of rites in respect of their 
- consequences seen and unseen, of things in relation to them 
a as inherent or as remote causes, of the elements which 
are taught directly or obtained by transfer, of the host of 
subsidiaries ending with sequence (krama), as also of the 
different persons eligible for the respective rites.” Nor 
does that knowledge result without a critical study of the 
inquiry into Religious Duty. Hence it has been well said: 
‘what is distinctive is immediate succession to a knowledge 
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ति ७४ 
विविदिषन्ति यज्ञेन श इत्यादिश्रृतिभ्यः तत्त- 
फलाय चोदितानामपि कमणां संयोगएथक्लेन 
बहभावनां प्रत्यङ्गमावमाचक्षते, क्रत्वथेस्येव खादिर- 
aa वीर्याथेतास्‌ , ` एकस्य quand 
संयोगएथक्लाम्‌ ? इति न्यायात्‌। अत एव 
पारमषे सूत्रम्‌ “सर्वापेक्षा च यज्ञादिश्रुतेरः्ववत्‌ ? 
इति | यज्ञतपोदानांदि सवेम्‌ , तदपेक्षा ्रह्मभावने- 
त्यथेः | तस्मात्‌ यदि श्रुत्यादयः प्रमाणं यदि वा 
पारमष सूत्र सर्वथा यज्ञादिकर्मसमुक्िता ब्रह्मो- 
पासना विशेषणत्रयवती अनाद्यविद्यातडासना- 
समुच्छेद्क्रमेण बह्मसाक्षात्काराय मोक्षापरनाम्ने 
कल्पत इति तदर्थे कर्माप्यनुष्ठेयानि । न चेतानि 
दृष्टाद्टसामवायिकारादुपकारहेतुभूतोपदेरिकातिदे शि- 
कक्रसपयेन्ताङ्गग्रामससहितपरस्परविभिन्नकर्मेखरूपतद - 
धिकारिभेदपरिज्ञानं विना राक्यान्यनुष्ठातुम्‌ । न 
च धमेमीमांसापरिशीलनं विना तत्परिज्ञानम्‌ | 
तस्मात्साधूक्तम्‌ “ कमावबोधानन्तर्य विशेषः ? इति | 
कर्मावबोधेन हि कमानुष्ठानसाहित्य॑ भवति 
बह्योपासनाया इत्यर्थे: | 
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तदेतन्निराकरोति-न इति | कुतः ? कर्मावबोधात्‌ 
प्रागप्यधीतवेदान्तस्य बह्मजिज्ञासोपपत्तेः । 

इद्मत्राकूतम्‌--ब्रह्मोपासनया भावनापराभि- 
धानया कर्माण्यपेक्ष्यन्त इत्युक्तम्‌ । तत्र बूमः 
क पुनरस्याः कर्मापेक्षा ? कि कार्ये यथाभ्नेयादीनां 
परमापूर्वे चिरभाविकलानुकूले जनयितव्ये समि- 
दाद्यपेक्षा ? स्वरूपे वा यथा तेषामेव हिरवत्त- 
पुरोडाशादिद्रव्याञ्निदेवताचपेक्षा ? न तावत्तार्ये, 
qa विकल्पासहत्वात्‌ | तथा हि--ब्रह्मोपासनाया 
ब्रह्मस्वरूपसाक्षात्कारः BAVA: | स चोत्माद्यो 
वा स्यात्‌ यथा संयत्रनस्य पिण्डः, विकार्यो वा 
यथावघातस्य_ ब्रीहयः, 'संस्कार्या वा यथा 
्रोक्षणस्योळूखलादयः, प्राप्यो वा यथा दोहनस्य 
पयः | न Wass: | न खलु घटादिसाक्षात्कार 


3 इव जडखभावेभ्यो घटादिभ्यो भिन्न इन्द्रियाद्याधेयो 


ब्रह्मसाक्षात्कारो भावनाधेयः रुमवति, ब्रह्मणोऽपरा- 
घीनप्रकारतया तत्साक्षात्कारस्य तत्स्वाभाव्येन 
नित्यतयोसाद्यल्वानुपपत्तः । ततो भिन्नस्य वा 
भावनाधेयस्य साक्षात्कारस्य प्रतिभाप्रत्ययवत्‌ 
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of ritual.” It is, verily, by the knowledge of ritual that 
there results for the contemplation of Brahman the 
co-operation of ritual. 

This he refutes: “No.” Why (not)? “For, even 
prior” to the knowledge of ritual, “the desire to know 
Brahman is intelligible in respect of one who has studied the 
Vedanta”. 

This is the underlying idea: it is said that rites are 
needed for the purpose of Brahman-contemplation, other- 
wise known as bhūvanū. We ask here “in what way are 
rites needed?” Is it for the (production of the) effect, 
just as for the Ggneya and other (rites) there is need of the 
samit (a subsidiary rite) in order to produce the final 
unseen result (paramd,’pirva), which is favourable to 
long-delayed fruit?” Or, is it in respect of its own existence, 
like the requirement of the material—the puroasa cut 
into two, and the deity—Agni? Not for the effect, as 
that cannot stand examination. It is thus: it has to be 
admitted of the contemplation of Brahman that it effects 
intuition of the nature of Brahman. That may be a 
product, as the ball (of flour) is produced by mixing it into 
a paste; a modification, as rice from pounding ; something 
purified, like the mortar etc. by sprinkling; something 
attained, as milk by milking. Firstly, it is not a product. 
The intuition of Brahman produced by Brahman-contem- 
plation does not, verily, result in the same way as perception 
of the pot etc., which are produced by the senses etc., differ- 
ent from the pot etc., inert by nature; for, Brahman, not be- 
ing illumined in dependence on another, the intuition thereof 
is of its own nature, eternal, and production is not intelligible 
in that case. Any intuition different therefrom, brought 
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about by contemplation, is infected with doubt, like an 
imagined idea, and hence cannot be valid; for, it is seen of 
that kind (of idea), even with that (contemplation) as acces- 
sory, that it is often inconstant. The (apparently) direct 
experience of a fire with huge flames, as the result of the 
contemplation of a (wrongly) inferred fire, by one whose 
body is extremeiy benumbed with intense cold, does not, 
verily, accord with other valid knowledge, this non-accord 
being seen extensively. Hence, since there is not the effect 
characteristic of valid intuition, ritual is not needed in the 
generation (of any result) by contemplation. And for 
Brahman, who is immutably eternal and all-pervasive, 
modification, purification or attainment cannot result 
through contemplation. 

Be this so. Let not the intuition of Brahman result, 
in the way of generation etc., from contemplation. 
Purification, however, may come about through the removal 
of the veil of the two-fold indeterminable Nescience, as the 
danseuse concealed by the curtain is manifested through 
the raising of the curtain by the stage-hand. Herein lies 
the use of ritual. But there is this much of difference: 
on the raising of the curtain, the danseuse becomes the 
object of immediate perception to the audience. Here, 
however, the bare removal of the veil of Nescience is 
what is generated, and nothing else, since intuition of 
Brahman cannot be generated, the nature of Brahman 
being eternal. Here, we ask: © What is this Brahman- 
contemplation?” 18 it a succession of whatever is 


apprehended through verbal testimony ? or a succession of 
indubitable cognitions gained through (valid) verbal testi- 
mony? If it be a succession of whatever is cognised 
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संशयाक्रान्ततया प्रामाण्यायोगात्‌, तहिधस्य 
तत्सामग्रीकस्येव बहुलं व्यभिचारोपलब्धे; । न 
खलु अनुमानावगतं सिद्धं af भावयतः 
शीतातेस्य शिशिरमरमन्थरतरकायकाण्डस्य स्फुर- 
ज्यालाजटिलानल्साक्षात्कार: प्रमाणान्तरेण संवा- 
यते, विसंत्राइस्य बहुलमुपलम्भात्‌ । तस्मात्‌ 
प्रामाणिकसाक्षात्कारलक्षणकार्याभावान्नोपासनाया उ- 
ताये कर्मापेक्षा | न च कूटस्थनित्यस्य सर्वव्यापिनो 
ब्रह्मण उपासनातो विकारसंस्कारप्राप्तयः संभवन्ति | 

स्यादेतत्‌ | मा भूह्नह्मसाक्षात्कार उत्पाद्यादिखूप 
उपासनाया: । संस्कार्यस्तु अनिवेचनीयाविद्याह्यपि- 
धानापनयनेन भविष्यति, प्रतिसीरापिहिता नतेकीव 
प्रतिसीरापनयहारा शङ्गव्याएतेन । तत्र च FAT- 
gam: | एतावांस्तु विशेषः--प्रतिसीरापनये 
पारिषदानां नतेकीविषयः साक्षात्कारो भवति | 
इह तु अविद्यापिधानापनयमात्रमेव नापरमुताद्यमरित, 
ब्रहमसाक्षात्कारस्य ब्रह्मस्वभावस्य नित्यत्वेन अनु- 
व्पाद्यत्वात्‌ | अत्रोच्यते---का पुनरियं बह्मोपासना ? 


कि शाब्दज्ञानमात्रसंतति, आहो निविचिकित्स- 
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; Es परोक्षावभासेन, दिङ्मोहालातचक्रचलददक्षमरु- 
जा बी चिसलिलादिविजमेप्पपोक्षावमासिए अपरोक्षाव- 
 आसिभिरेव दिगादितखचप्रययैनिवृत्तिदशनात्‌ | नो 


_ खल्वाप्तवचनलिड्रादिनिश्चितदिगादितत्त्वानां दिङ्मो- 
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शाब्दज्ञानसंततिः ? यदि शाब्दज्ञानमात्रसंततिः, 
न तर्हीयमभ्यस्यमानाप्यविद्यां समुच्छेत्तुम्हेति | 
तत्तवविनिश्चयस्तदभ्यासो वा सवासनं विपर्यास- 
मुन्मूलयेत्‌, न संशयाभ्यासः, सामान्यमात्र- 
दशेनाभ्यासो वा । न हि स्थाणुर्वा पुरुषो वेति वा, 
आरोहपरिणाहवत्‌ द्रव्यमिति वा शतशोऽपि 
ज्ञानमभ्यस्यमानं पुरुष एवेति निश्चयाय wiles, 
ऋते विशेषद्शनात्‌ | 

० ननूक्तं श्रुतमयेन ज्ञानेन जीवात्मनः परमात्मभावं 
गृहीत्वा युक्तिमयेन च व्यवस्थाप्यत इति । तस्मा- 
न्निविचिकत्सशान्दज्ञानसंततिरूपोपासना कमेसह- 
कारिण्यविद्याइयोच्छेदहेतुः | न चासावनुत्पादित- 
ब्रह्मानुभवा तदुच्छेदाय पर्याप्ता | साक्षात्काररूपो हि 
विपर्यासः साक्षात्काररूपेणेव तत्त्वज्ञानेनोच्छि्यते, न 


हादयो faded । तस्मात्‌ त्वंपदार्थस्य ततदार्थ- 
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through verbal testimony, then, even if practised repeatedly 
it cannot remove Nescience. It is the ascertainment of 
truth and the repetition thereof that root out error with 
its impressions, not the repetition of doubt, nor the 
repetition of the cognition of what is general. The 
cognition “post or man” or “a tali big object,” even if 
repeated a hundred times, cannot lead to the certitude that 
it is but a man, unless there is specific cognition. 


Now, it has been said that the jtva’s true nature as 
the supreme self having been apprehended through 
cognition of the nature of hearing, it is confirmed by 
(cognition) of the nature of reasoning. Hence, con- 
tempiation of the nature of a succession of indubitable 
cognitions based on (valid) verbal testimony is, as assisted 
by ritual, the cause of the destruction of the two-fold 
Nescience. Nor can this achieve that destruction without 
bringing about experience of Brahman. Error, which is of the 
nature of immediate experience, can be removed only by true 
knowledge of the nature of immediate experience, not by a 
mediate presentation ; for, it isseen that immediate presenta- 
tions like confusion of direction, the circle of fire, the moving 
trees (as seen when one is oneself moving), and the water 
in the mirage are removed only by immediate presentations — 
in the nature of true cognitions of the directions etc. | 
Confusion of direction etc. are not, verily, removed by the © 
ascertainment of the directions etc. obtained through . 
verbal testimony, inference etc. Hence, what is to be desired 4 
is the intuition of the denotation of the “thou” as of the 


i 


nature of the denotation of the “that”. Only thus and not 
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otherwise can there be cessation of the intuition of the त 
denotation ofthe “thou” as subject to suffering, grief etc. ३ 
This intuition does not, verily, result from verbal testimony, 
even though accompanied by inquiry, but from perception, 
that (intuition) being the invariable result of that (perception) 
alone, as otherwise it would follow that a banyan shoot could 
grow even from a kutaja-seed.” Hence, it stands to reason 
that the internal organ perfected by the contemplation of 
the meaning of sentences of indubitable import, manifests, 
of the immediately experienced denotation of tbe “ thou, ” 
its nature as the denotation of the “ that,” through negating 
the various conditioned forms of the former. Nor is this 
experience itself of the nature of Brahman, in which case it 
could not be generated; rather, it is a particular psychosis 
(७१४४४) of the internal organ itself, having Brahman for its 
content. Nor with this does Brahman become other-illu- 
mined. Because Brahman is illumined by verbal testimony, 
it does not, verily, become non-self-illumined. Indeed, that 
which is free from all adjuncts is declared to be self-efful- 
gence, not that which is conditioned too.” As the revered 
ommentator, verily, says: “now, this is not invariably a 
ion-object.’ Nor is there freedom from all adjuncts in 
the intuition of Brahman, tHéugh a psychosis of the 
internal organ, for, it (the intuition) is known to be an 
adjunct opposed both to itself and to other adjuncts, 
being itself on the brink of destruction. Otherwise (i.e., 
t were not united to intelligence as an adjunct), of 


36] illumination would be unintelligible, in the absence of 
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त्वेन साक्षात्कार एषितव्यः | एतावता हि त्वंपदार्थस्य 
दुःखिशोकित्वादिसाक्षात्कारनित्ृत्तिः, नान्यथा । न 
चेष साक्षात्कारो मीमांसासहितस्यापि शब्दप्रमाणस्य 
फलम्‌, अपि तु saw, तस्यैव तत्फलत्व- 
नियमात्‌; अन्यथा कुटजबीजादपि वटाङ्कु- 
रोत्तिप्रसङ्कात्‌ । तस्मान्निविचिकित्सवाक्याथे- 
सावनापरिपाकसहितमन्त:करणं त्वंपदार्थस्यापरोक्षस्य 
तत्तदुपाध्याकारनिषेधेन तत्यदार्थतामाविर्भावयतीति 
युक्तम्‌ । न चायमनुभवो ब्रह्मस्वभावो येन न 


sea, अपि तु अन्तःकरणस्यैव वृत्तिभेदो 
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ब्रह्मविषयः । नं चेतावता ब्रह्मणोऽपि पराधीन- 
प्रकारता | न हि शाब्दज्ञानप्रकाश्यं ब्रह्म खयं 
प्रकाश न भवति । सर्वोपाधिविहीनं हि 
स्वयंज्योतिरिति गीयते, न तूपहितमपि। यथाह 
स्म भगवान्भाष्यकारः--* न तावदयमेकान्तेना- 
बिषयः’ इति । न चान्तःकरणवृत्तावप्यस्य 
साक्षात्कारे सर्वोपाधिविनिमोकः, तस्यैव तदुपा- 
धेविनञयदवस्थस्य स्वपरोपाधिविरोधिनो विद्यमान- 
त्वात्‌ । अन्यथा चैतन्यच्छायापत्ति विनान्तः- 
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करणवृत्तेः स्वयमचेतनाया: खप्रकाशखानुपपत्तौ सा- 
क्षाकारखायोगात्‌ । न चानुमितभावितवह्नि- 
साक्षाकाखत्‌ प्रतिभात्वेनास्याप्रामाण्यस्‌ , तत्र 
वल्लिखलक्षणस्य परोक्षत्वात्‌ । इह तु ब्रह्मस- 
रूपस्योपाधिकलुषितस्य जीवस्य प्रागप्यपरोक्षखात्‌ । 
न हि शुडबुडलादयो वस्तुतस्ततोऽतिरिच्यन्ते | 
जीव एव तु तत्तदुपाधिरहितः शुडबुडत्वादिसभावो 
ब्रह्मेति गीयते। न च तत्तदुपाधिविरहोऽपि 
ततोऽतिरिच्यते । तस्मात्‌ यथा गान्धर्वशास्त्रार्थ- 
जञानाभ्यासाहितसंस्कारसचिवः श्रोतेन्द्रियेण षड्जा- 
दिखरग्राममूछेनाभेद्मध्यक्षमनुभवति, एवं वेदान्ता- 
थैज्ञानाभ्यासाहितसंस्कारो जीवः स्तरस्य ब्रह्मभाव- 
मन्त:करणेनेति । 

O अन्तःकरणवृत्तो ब्ह्मसाक्षात्करे जनयितव्ये 
` अस्ति तदुपासनायाः कर्मपिक्षेति चेत्‌ , न, तस्याः 
कर्मानुछानसहभावाभावेन तत्सहकारित्तानुपपत्तेः । 
न खलु ‘aaa इत्यादेर्वाक्यान्निविचिकित्सं 
शुडबुडोदासीनस्वभावं अकतृत्वाद्युपेतं अपेत- 
_ ब्राह्मणत्वादिजाति देहायतिरिक्तं एकमात्मानं प्रति- 
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the reflection of intelligence, and hence it could not intuite. 
Nor is this invalid as an imagined idea, like the intuition 
of the (erroneously) inferred and contemplated fire, for, there 
the nature of fire is mediate, whereas here, there is even { 
from the first, immediate experience of the jīva, whose क. 
nature is that of Brahman made impure by adjuncts. The 
attributes of purity, intelligence etc. do not in truth go 
beyond that (i.e. are not different from that). It is the 
2100 himself that, when free from adjuncts, is said to be 
Brahman, whose nature is purity, inteliigence etc. Nor is 
freedom from the respective adjuncts something other 
than that. Therefore, just as through the sense of hearing, 
aided by the impressions brought about by the repeti- 
tion of the knowledge gained from the science of music, 
one experiences directly the different notes, sadja efe., in 
their different cadences, even so the jiva through the inter- 
nal organ, aided by the impressions brought about by the 
repetition of the meaning of the Vedanta texts, experiences 
its own nature as Brahman. 

If it be said that there is need of ritual for contempla- 
tion in respect of the generation of the psychosis of the 
internal organ, i.e., intuition of Brahman, no (we repiy), — 
for, co-operation with ritual is unintelligible, since there . t 
is no co-presence of contemplation and the observance 
of rituai. Nor, verily, can he, who from texts like “ That 
thou art” indubitabiy understands the one self, other i 
than the body, whose nature is purity, intelligence and 
indifference, who is endowed with non-agency etc., who. “3 
is devoid of caste-distinctions like brahmin etc., understand 


> 
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eligibility (for himself) in respect of ritual. He who is 
not fit (to understand such a eligibility), how can he be 
an agent or (even) an eligible person ? 

It may be said that though the truth is ascertained, 
activity conditioned by error is seen to continue; for 
example, though it is known for certain that sugar is 
sweet, yet there is the continued experience of bitter 
taste for him whose sense is affected by bile, for he 
tastes sugar, spits it out and thus abandons it. Hence, 
there is the observance of ritual because of the continuance 
of the impressions of Nescience; and its destruction 
by that to which knowledge is the auxiliary will therefore be 
intelligible. Nor may it be asked: How can ritual, itself 
of the nature of Nescience, destroy Nescience? And of its 
destroyer, ritual, whence the destruction?” For, instances 
are extensively seen of entities which destroy them- 
selves and others of the same class as themselves ; for 
example, (goat's) milk digests itself and other milk, 
poison cures other poison as well as itself, the dust 
of the clearing-nut mixed with muddy water precipitates 
be h itself and the mud and makes the water clear ; even 
s ritual, though of the nature of Nescience, drives away 
othe r Nescience and itself departs. 

E 'o this it is said: true; through frequently repeated 
_ beginning with “Existence alone, this was in 
eginning, dear one” and ending with “That thou 
art,” as aided by Brahman-inquiry, there is the 
] K true indubitable knowledge of the inner 
as. different from the bodies etc., the material 
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पद्यमान; कमेखधिकारमवबोडुमहेति | wae 
कथ कर्ता वाधिकृतो वा | 

यद्युच्येत निश्चितेएपि तत्त्वे विपर्यासनिबन्धनो 
व्यवहारोऽनुवरतमानो दृश्यते, यथा गुडस्य माधुर्य- 
विनिश्चयेऽपि पित्तोपहतेन्द्रियाणां तित्ततावभासानुव- 
त्तिः, आस्वाच KEA त्यागात्‌ | तस्मादविद्यासंर- 
ARITA कर्मानुष्ठानम्‌ , तेन च विद्यासहकारिणा 
तत्समुच्छेद उपपत्स्यते | न च--कमांविद्यात्मकं 
कथमविद्यामुच्छिनत्ति, कमणो वा तदुच्छेदकस्य, 
कुत उच्छेदः--इति वाच्यम्‌ , सजातीयस्तपर- 
विरोधिनां भावानां बहुलमुपलब्धेः | यथा पय: 
पयोऽन्तरं जरयति स्वयं च sata, यथा 
विषं विषान्तरं शमयति स्वयं च शास्यति, 
यथा वा कतकरजो रजोऽन्तराविले पाथसि 
afd रजोऽन्तराणि भिन्दत स्वयमपि भिद्यमान- 
मनाविलं पाथः करोति, एवं कर्मावियात्मकमपि 
अविद्यान्तराण्यपगमयत्‌ स्वयमप्यपगच्छतीति | 

अत्रोच्यते -- सत्यम्‌ ; “सदेव सोम्येदमग्र 
आसीत्‌ ? इत्युपक्रमात्‌ “ तत्त्वमसि › इत्यन्ताच्छन्दा- 
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ह्रह्ममीमांसोपकरणादसकृदभ्यस्तान्निविचिकित्से - 
द्यविद्योपादानदेहाद्यतिरिक्तप्रत्यगात्मतः्त्वावबोधे जाते- 
ऽपि अविद्यासंस्कारानुकृत्त्यानुवतेन्ते सांसारिकाः 
प्रययास्तडचचहाराश्र, तथापि तानप्ययं व्यवहार- 
प्रययान्मिथ्येति मन्यमानो विद्वान्‌ न श्रद्धत्ते, 
पित्तोपहतेन्द्रिय इव गुडं थूत्कृत्य त्यजन्नपि तस्य 
तिक्तताम्‌ । तथा चायं क्रियाकतृकरणेतिकत- 
व्यताफळप्रपञ्चमतात्तिविकं विनिश्चिन्वन्‌ कथमधि- 
कृतो नाम ? विदुषो ह्यधिकारः | अन्यथा 
पशुशुद्रादीनामपि अधिकारो दुर्वारः स्यात्‌ । 
क्रियाकत्रांदिस्वरूपविभागं च विहस्यमान इह 
विद्ठानभिमतः कमेकाण्डे | अत एव भगवान- 
Asema शास्त्रस्य वर्णयांबभूत भाष्यकारः | 
 त्स्मायथा राजजातीयाभिमानिकतुके राजसूये 
न विप्रवैश्यजातीयाभिमानिनोरधिकारः, एवं È- 
- जात्कितृक्रियाकरणादिविभागाभिमानिकतृके कर्मणि 
_ न तदनभिमानिनोऽधिकारः । न चानधिकृतेन 
समर्थेनापि कृतं वैदिकं कर्म फलाय कल्पते, 
` वैश्यस्तोम इव ब्राह्मणराजन्याभ्याम्‌ | तेन दृष्टार्थेषु 
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cause of which is beginningless Nescience ; in spite of this, 
there is the continuance of notions of transmigrations and 
consequent empirical usage, because of the continuance of the 
impressions of Nescience; yet, the wise one, who holds 
these empirical usages and notions to be fictitious, does not 
have faith in them, just as he whose sense is affected by 
bile does not have faith in the bitterness of sugar, though 
he spits it out and abandons it. And thus, one who has 
ascertained that the totality of act, agent, means, modus 
operandi and fruit is not real, how can he be eligible to 
act? He who knows them (to be real), he, verily, is 
the eligible one. Else, it would be difficult to avoid the 
eligibility even of beasts, stidras etc. In the section 
treating of ritual, he who knows the varieties of act, 
agent etc. is considered to be the man who knows. Hence 
it is that the revered commentator describes the sacred 
teaching as having reference to one characterised by 
Nescience. Therefore, just as in respect of the rajasuya 
to be performed by those who have the conceit of belong- 
ing to the caste of kings, there is no eligibility for those 
who have the conceit of belonging to the brahmin or 
vaisya caste, even so in respect of ritual to be performed 
by those who have the conceit of distinctions like double 
birth, agent, act, means etc., there is no eligibility for those 1 
who have no such conceit. Nor is the Vaidie ritual, per- | 
formed by one, ineligible though skilled, capable of bearing हि 
fruit, any more than the vais'yastoma performed by brahmins 
or ksatriyas. Therefore, in respect of rites which havea 
visible result, he who has capacity and engages therein 
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may obtain the fruit, that being seen. In respect of rites 
with an invisible result, however, the fruit which is known 
only from the sacred teaching cannot go to him who is 
not eligible; hence, ritual is not required in the perfor- 
mance of contemplation. 

Be this so. Just as, in respect of prescribed acts 
the eligibility for which includes the conceit of being 
human, there is no eligibility for one devoid of a: 
that conceit, even so, in respect of prohibitions, on 
the ground that those who are eligible are (those that 
have the conceit of being) human, there would be no 
eligibility for those devoid of that conceit, as in the case 
of beasts etc. Hence, such a person observing what is prohi- 
bited would not incur sin, any more than the lower animals ; 
thus wouid result the transgression of the law (To this 
objection we reply) not so. This one (who attains 
realisation even in the present life) is not wholly devoid 
of the conceit that he is human; rather 0065 that 
conceit continue in him in slight traces, through the con- 
inuance of the impressions of Nescience.” It has been said 
that, considering what continues to be illusory, he has no 
ith in it (as real). What follows therefrom if this be so? 
This follows therefrom. He who has faith in prescriptions 
is eligible, not he who has no faith. Hence, he who has no 


om ù 


ect of the sacred teaching of prescriptions. Hence too the 
ional Code says The oblation or gift offered without 
The sacred teaching of prohibitions, however, 
oes not stand in need of faith ; it functions, rather, only in 
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कमेसु शाक्तः ACA: MAJ फलम्‌ , 
दृष्टत्वात्‌ अद्ृष्टार्थषु तु शाख्रैकसमधिगम्यं 
फलमनधिकारिणि न युज्यत इति नोपासनाकार्ये 
कर्मापेक्षा | 
स्यादेतत्‌ । मनुष्याभिमानवद्धिकारिके कमे- 
णि विहिते यथा तदभिमानरहितस्यानधिकारः, 
एवं निषेधविधयोऽपि मनुष्याधिकारा इति तदभि- 
मानरहितरतेष्वपि नाधिक्रियेत पश्चादिवत्‌ ; तथा 
चायं निषिड्मनुतिष्ठन न प्रत्यवेयात्‌ तिर्य-_ 
गादिवदिति भिन्नकमेतापातः | मैत्रम्‌ | न खल्वयं 
सवेथा मनुष्याभिमानरहितः, कि खविद्यासंस्कारानु- 
gana मात्रया तदभिमानोऽनुव्तते | अनुवतेमानं 
मिथ्येति मन्यमानो न wed इत्युक्तम्‌ | 
किमतो यद्येवम्‌ ? एतदतो भवति--विधिषु 
श्राड्डोऽधिकारी AME: | ततश्च मनुष्यायभिमाने 
नश्रडधानो न विघिशास्त्रेष्वधिक्रियते । तथा 
च स्मरतिः 
अश्रद्धया हुत दत्तम्‌ › 
इत्यादिका | निषेधशासतरं तु न श्रड्धामपेक्षते | 


८३ जिज्ञासा 


अपि तु निषिध्यमानक्रियोन्मुखो नर इत्येव प्रवर्तते । 
तथा च सांसारिक इव श्रद्धावगतन्रह्मतन्त्वोऽपि 
निषेधमतिक्रम्य प्रवर्तमानः प्रत्यवैतीति न 
भिन्नकमेदशेनाभ्युपगमः । तस्मान्नोपासनायाः कार्ये 
कर्मापेक्षा । 

अत एव नोपासनोत्पत्ताइपि ; निर्विचिकित्स- 
शाब्दज्ञानोसच्युत्तरकालमनधिकारः कमंणीत्युक्तम्‌ | 
7 तथा च श्रुतिः--- 
[ “न कमेणा न प्रजया घनेन 

त्यागेनेके अमृतत्वमानशुः |? 

इति । 

तत्किमिदानीमनुपयोग एव सवेथेह कर्मणाम्‌ ? 
तथा च “विविदिषन्ति यज्ञेन? इत्याद्याः श्रुतयो 
O विरुध्येरन्‌ | न, आरादुपकारकत्वात्कमणां यज्ञा- 
हीनाम्‌ । तथा हि--तमेतमात्मानं वेदानुवचनेन 
नित्यस्वाध्यायेन, ब्राह्मणा विविदिषन्ति, वेदितु- 
च्छन्ति, न तु विदन्ति | वस्तुतः प्रधानस्यापि 
वेदनस्य प्रकृत्यर्थतया शब्दतो गुणत्वात्‌ , इच्छायाश्च 
तयार्थतया प्राधान्यात्‌ , प्रधानेन च कार्यसंप्रत्य- 
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respect of a human being who directs himself to a forbidden a 
act. Hence, even he, who has apprehended the truth about 
Brahman with faith, as much as he who is bound in the 
migratory cycle, incurs sin by acting in transgression of 
prohibitions; therefore, there is not the acceptance of 
a doctrine involving the transgression of the law. Hence, 
contemplation does not require ritual in respect of its 
effect. 

Hence too (it is) not (required) even in respect of the 
origination of contemplation; (for), it has been said that 
there is no eligibility for ritual after the generation of 
indubitable knowledge through verbal testimony. Thus 
too Scripture says: “Not by ritual nor by off-spring nor 
by wealth, but by renunciation alone do they enjoy 
immortality.” ” oo 

Are these rites then entirely without any use here? 
Then would texts like “They seek to know by sacrifice °’ 
be contradicted. No (we reply), for, rites like sacri- 
fice are remote auxiliaries. It is thus: that self, 
by study of the Veda, i.e, by constant study of one’s — 
own Veda, the brahmins seek to know, i.e., they desire 
to know, not that they do know. Though in fact know- 4 
ledge is primary (as compared with the desire therefor), | 
yet, since in the word, it is the meaning of the stem (as — 
compared with the suffix), it is subsidiary, while desire, 
being the meaning of the suffix, is primary; and activity — 
relates to what is primary. When one says © Bring the र 
king’s man,” one does not, verily, bring the king, who, 
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though primary in fact, is yet subsidiary in the word, as 
the qualification of “man,” but that which is primary in 
the word, i.e., the man himself. Thus, of sacrifice, as of 
the study of the Veda, there is prescription as the means 
to desire. So too of the austerity, which consists in not 
eating. Not eating as and how one desires, that alone is 
austerity. He who eats what is good and pure in modera- 
tion, in him indeed, there is desire to know Brahman, 
not in one who never eats, as the latter wili but die. Nor 
does austerity consist in the observance of fasts like the 
Candrayana since, for that kind of person, disturbance of 
the equilibrium of humours will result. 

The obligatory rites purify the person by destroying 
sins (already) incurred. Thus too Scripture says: “He, 
erorilv, is the atmayajin (one who pleases the self) who 
knows ‘by this is purified this part (body) of mine, by 
this is my body made to grow." The words “by this” 
refer to the sacrifice etc. of the context. The traditional 
Code too says: “ He for whom there have been these forty 
nd eight purificatory ceremonies (sacrifice being included 
ong them).” The following Atharvana text too shows 
t rise of knowledge, only in that ignorant person of 
purified intellect in whom the desire to know has arisen 
through the attrition of impurities by the observance of 
ites, igatory and occasioned: “Being of purified 
19, then, sees the partless (Brahman) through con- 
lation.’ The traditional Code too says: “ Knowledge 
s in persons from the consumption of sin through 
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यात्‌ । न हि “ राजपुरुषमानय? इत्युक्ते वस्तुतः 
sais राजा पुरुषविशेषणतया राब्दत 
उपसजन . आनीयते, अपि तु पुरुष एव, 
राब्दतस्तस्य प्राधान्यात्‌ | एवं वेदानुवचनस्येव 
यज्ञस्यापीच्छासाधनतया विधानम्‌ । एवं तप- 
सोऽनाशकस्य । कामानशनमेव तपः, हितमित- 
मेव्यारिनो हि ब्रह्मणि विविदिषा भवति, न 
तु सर्वथा अनश्नतः, मरणात्‌ । नापि चान्द्राय- 
णादि तपः, तच्छीलस्य धातुवैषम्यापत्तेः | 
एतानि च नित्यानि उपात्तदुरितनिबहणेन पुरुषं 
संस्कुवेन्ति। तथा च श्रुतिः“ स ह वा 
आत्मयाजी यो वेद इदं मेऽनेनाङ्गं संस्क्रियत 
इदं मेऽनेनाङ्गमुपधीयते ? इति । अनेनेति प्रकृतं 
यज्ञादि परामृशति । स्मृतिश्च यस्यैतेऽष्टा- 
चत्वारिंशत्संस्काराः › इति | नित्यनेमित्तिकानुष्ठान- 
प्रक्षीणकस्मषस्य च विशुडसत्त्वस्याविदुष एव 
उतन्नविविदिषस्य ज्ञानोसत्ति दशेयत्याथवणी श्रुतिः- 
TT विशुडसत्त्व- 
स्ततस्तु तं पश्यति निष्कलं ध्यायमानः? इति | 


22 
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स्मृतिश्च ‘magad पुंसां क्षयात्यापस्य 
कर्मणः ? इत्यादिका | oda च नित्यानां कर्मणां 
नित्येहितेनोपात्तदुरितनिब्हणेन पुरुषसंस्क्रारेण ज्ञा 
नोतपत्तावडुमावोपपत्तो न संयोगपृथक्लेन साक्षा- 
दङ्गेमावो युक्तः, कल्पनागोरवापत्तेः | तथाहि--- 
नित्यकसेणामनुष्ठानाडमोत्पादः, ततः पाप्मा 
निवतेते ; स हि अनित्याशुचिदुःखरूपे संसारे 
नित्यशुचिसुखख्यातिळक्षणेन विपर्यासेन चित्तसस्तवं 
| ८५... मलिनयति ; अतः पापनिवृत्तो प्रत्यक्षोपपत्ति- 
डारापावरणे सति प्रत्यक्षोपपत्तिभ्यां संसारस्य 
अनित्याशुचिदुःस्वरूपत्वमपरत्यूहमवबुध्यते ; ततोऽस्य 
अस्मिन्ननभिरतिसंज्ञं वैराग्यमुपजायते ; ततस्तज्जिहा- 
 सोपावतेते ; ततो हानोपायं पर्येषते ; पर्येषमाण- 
 श्रात्मतत्त्वज्ञानमस्यौपाय इत्युपश्रुत्य तञ्जिज्ञासते ; 
ततः श्रवणादिक्रमेण तञ्ञानातीत्यारादुपकारकत्वं 
 तत््ज्ञानोसादं प्रति चित्तसत्त्वशुदड्ध्या कर्मणां 
युक्तम्‌ । इममेवार्थमनुवदति भगवद्गीता 
' “ आरसक्षोर्मुनेयांगं कमै कारणमुच्यते । 

 गोगारूढस्य तस्यैव शमः कारणमुच्यते ? ॥ इति । 
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etc. It is settled that obligatory rites destroy 
incurred sin and thereby purify the person; when the 
subsidiariness of obligatory rites to the generation of know- 
ledge is thus intelligible, it is not proper to make out 
direct subsidiayiness by the principle of two-in-oneness, 
as that would lead to prolixity of assumptions. It is 
thus: from the observance of obligatory rites merit is 
generated; thence sin ceases; it is that (sin) which makes 
impure the sattva, i.e., the intellect, through errors of the 
nature of the cognition of eternity, purity, pleasure etc., 
in the migratory cycle, which by nature is transient, impure 
and miserable; hence, on the cessation of sin, the door 
of perception and reasoning being opened, one knows 
unhindered the impermanence, impurity and misery of the 
migratory cycle, through perception and inference; thence 
arises renunciation consisting in non-attachment thereto ; 
thence grows the desire to remove it; thence one seeks 
the means to remove it; hearing that knowledge of the 
true nature of the self is the means to be sought, one 
desires to know that; thence, in the order of hearing | 
(study) etc. one knows it. Thus, it stands to reason ~ 
that rites are remote auxiliaries in respect of the genera- a 
tion of knowledge, through the purification of sattva, 
i.e the intellect. This same sense is repeated in 
the Bhagavadgtta “For the silent one who wants tome 
achieve yoga, ritual is said to be the cause; for him 5. 
who has achieved yoga, equanimity is said to be the 4 
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This being so, he, who, though not performing rites, 
is yet of purified intellect, because of rites performed ina 
prior existence, and has non-attachment generated in him 
through the realisation of the essential worthiessness of 


the migratory cycle, for him there is 79 need for the 


observance of ritual which serves to bring about non-attach- 
ment, that having resulted even through the observance of 
ritual in a prior existence. It is with reference to such 
foremost among men that Scripture sets out: “ Or, if other- 
wise, let him renounce even from the student’s order of 
life." That is here said: “ even prior” to the knowledge 
of ritual “desire to know Brahman is intelligible in 
respect of one who has studied the Vedanta.’ Hence it is, 
that for one in the student’s order of 1119, there are no 
obligations for the discharge of which rites would have 
to be performed. In conformity with this, the statement 
“He who is born a brahmin is born with three obligations ” 
should be explained as relating to those who become 
house-holders. Otherwise the Scripture “Or, if otherwise, 
from the student’s order of life” would be contradicted. 
‘he discharge of obligations, even by the house-holder, 
is only for the purification of the intellect. The statements 
about what is prescribed when one dies of old age, 
abo ing reduced to ashes and about the final rite 
(antyestt)” relate to those ignorant ones who are inertly fixed 
in observance of ritual, not to those learned ones who 
know the true self. Hence, the word atha connotes 
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mmediate succession to that, in the absence of which | 
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जिज्ञासा ८६ 


एवं च अननुष्ठितकर्मापि प्राग्मवीयकर्मवशात्‌ यो 
विशुद्धसखः संसारासारतादशनेन निष्पन्नवैराग्यः, कृतं 
तस्य कर्मानुष्ठानेन वैराम्योसादोपयोगिना, प्राग्‌- 
भवीयकर्मानुछानादेव तत्सिडे; | इममेव च 
पुरुपधोरेयभेदमधिक्रृत्य॒ प्रववृते श्रुतिः यदि 
वेतरथा बझचयाोदेव ssa’ इति। 
तदिदसुक्तस्‌ , कर्मावबोधात्‌, प्रागप्यधीतवे- ` 
दान्तस्य ब्रह्मजिज्ञासोपपत्तरिति। अत एवः 
न ब्रह्मचारिण ऋणानि सन्ति येन IRTA 
कर्मानुतिडेत्‌ | एतदनुरोधाच “जायमानो वै 
ब्राह्मणस्त्रिमित्रेेणवा जायते? इति गृहस्थः 
संपद्यमान इति व्याख्येयस्‌। अन्यथा “यदि 
वेतरथा ब्रह्मचयादेव? इति श्रुतिविरध्येत | 
गृहस्थस्यापि च ऋणापाकरणं सत्त्वशुद्धचर्थमेव | 
जरामर्यवादो भस्मान्ततावादोऽत्त्येष्टयश्च कमे- 
जडानविदुषः प्रति, न तात्मतत्त्वविदः पण्डितान्‌ | 
तस्मात्तस्यानन्तर्यमथशन्दार्थः यडिना ब्रह्मजिज्ञासा 
न भवति यस्मिंस्तु सति भवन्ती भवत्येव | 
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न चेत्थं कर्मावबोधः | तस्मान्न कर्मावबोधा- | 


b | नन्तर्यमत्राथशब्दार्थ इति सर्वमवदातम्‌ । 
| स्यादेतत्‌ | मा भूदभिहोत्रयबागूपाकवदाथे; क्रमः ; 
i 
i 


श्रौतस्तु भविष्यति; “गृही भूत्वा वनी भवेत्‌ 
वनी भूत्वा प्रत्रजेत्‌ * इति जाबालश्रृतिर्गाहेस्थ्येन 
हि यज्ञायनुष्ठानं सूचयति | स्मरन्ति च 
‘ade विधितरडेदानपुत्रांश्रोपाचय धर्मतः | 
इष्टा च शक्तितो यजञमेनो मोक्षे निवेशयेत्‌ l 
--_ इति | निन्दन्ति च--- 
“ अनधीत्य हिजो वेदाननुत्ाय तथात्मजान | 
अनिष्टा चेव यज्ञैश्च मोक्षमिच्छन्त्रजत्यधः ? ॥ 
इति; आह-यथा च हृदयाद्यववदाना- 
. नामानन्तर्यनियमः। कृतः? “ हृदयस्याग्रेष्वद्यति 
अथ जिह्वाया अथ वक्षसः? इत्यथाग्रशब्दाभ्यां 
क्रमस्य विवक्षितत्वात्‌ | न तथेह क्रमो विवक्षितः, 
7a तयेवानन्तरमनियमस्य दर्शितखात्‌ , “यदि 
वेत था ब्रह्मचर्यादेव प्रबजेद्रुहाह्ा वनाहा ? 
इति। एतावता हि वैराग्यमुपलक्षयति | 
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there would be no desire to know Brahman, and in the 
presence of which that (desire) certainly becomes existent. 
Nor is knowledge of ritual of this nature. It is, therefore, 
clear that the word atha does not here signify immediate 
succession to the knowledge of ritual. 

Be this so. Let it not be that any sequence is settled 
by the sense (artha), as in the performance of the aynihotra 
and the preparation of the barley-gruel (therefor); but 
there is a sequence settled by direct statement (srwti ; here, 
the -ktvū suffix); the following Jabala text “ having 
become a house-holder, one is to become a forest-dweller ; 
having become a forest-dweller, one is to renounce,” 
verily, indicates the observance of sacrifice etc., by the 
term ‘‘house-hoider’’. There is also the traditional Code 
(to this effect) Having studied the Vedas according to 
rule, having procreated sons in the manner iaid down by 
Religious Duty, having performed sacrifices to the best 
of one’s ability, one is to set one’s mind on release.” 
There are also words of censure like: “The twice-born 
one who, without having studied the Vedas, procreated 
progeny and offered up sacrifices, desires release goes down 
below.” (To this the commentator) says: “And there is 
the rule of immediate succession in respect of the cuiting of 
the heart” etc. Whence (is this rule)? (The text reads): 
“ One should cut the heart first, then the tongue, then the 
sides.” Here, the sequence is intended to be declared 
by the words first and then. No such sequence is intended 
to be declared in the present case, for, the absence of a 
rule (of succession) is shown later, even. by the same 
Scriptural text: “Or, if otherwise, one is to renounce 


even from the student’s order of life or from the © 
householder’s or from the forest-dweller’s.” By all this, | 
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nonattachment is indicated (as essential). Hence it is that 
Scripture says: “The day on which there is non-attachment, 
that very day one is to renounce.” . The words of censure 
have in view the person of impure intellect. He of impure 
intellect desiring reiease but not setting about the means 
thereto, because of laziness, verily, fails to observe 
i even the.obligatory and occasioned rites characteristic 
of the house-holder’s life, and goes on the downward path 


with his (load of) sin increasing every instant; this is the 
sense. 

Be this so. ‘ Let it be that there is no sequence either न 
by direct statement or by sense; why should there not । 
be a sequence authorised by the text (pitha), the position : 
(sthana) the principal (mukhya) or procedure (pravrtti) ? " 

‘To this he says: “for, there is no authority for the relation- | 
ship of subsidiary and principal.” Between subsidiaries, 


rem 
an 


like the samit sacrifice, and principal rites, like the 
agneya, which are known to contribute towards a single 
result, which are defined by a single result, which are 
comprehended by a single procedural text,” which are to 
be performed by a single eligible person, and which are 
related to the same period—fuli or new moon, sequence ॥ 
results of necessity, because of the impossibility of their 
simultaneous performance; and since it- is necessary to. 
determine the particular kind of sequence, text, (position) 
a 


e capable of fixing the variety thereof. Where, 
rth ere is no relationship of subsidiary and principal, 


ice, text etc. are of no authority as fixing a 
uence, though some (particular sequence) is 
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अत एव “यदहरेव विरजेत्तदहरेव प्रत्रजेत्‌ ? 
इति श्रुतिः | निन्दावचनं च अविशुद्धसत्त्व- 
पुरुषाभिप्रायम्‌ । अविशुडसत्त्वो हि AA- 
मिच्छञ्लाळस्यात्तदुपायेऽप्रवतमानो गृहस्थधर्ममपि 
नित्यनेमित्तिकमनाचरन्प्रतिक्षणमुपचीयमानपाप्मा A- 
MA गच्छतीत्यथेः | 

स्यादेतत्‌ | मा भूच्छ्रोत आर्था वा क्रमः; पाठ- 
स्थानमुख्यप्रवृत्तिप्रमाणकस्तु कस्मान्न भवतीत्यत 
आह--शेषशेषिखे प्रमाणाभावात्‌ । शेषाणां -_-- 
समिदादीनां शेषिणां चाझेयादीनां एकफलवदुपकारो- 
पनिबद्धानां एकफलावच्छिन्नानाम्‌ एकप्रयोगवचनोप- 
गृहीतानाम्‌ एकाधिकारिकतृंकाणां एकपोणमास्यमा- 
वास्याकाळसंबड़ानां युगपदनुष्ठानाशक्तेः, सामर्थ्या- 
त्कमध्राप्तो तडिशेषापेक्षायां पाठादयस्तन्गेदनियमाय 
प्रभवन्ति | यत्र तु न शेषशेषिभावः नाप्येकाधिका- 
रावच्छेदः यथा सौर्यार्यम्णप्राजापत्यादीनाम्‌ , तत्र 
क्रमभेदापेक्षाभावाक्न पाठादिः कमविशेषनियमे 
प्रमाणम्‌ , अवजेनीयतया तस्य तत्रावगतत्वात्‌ । 
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| ८९ जिज्ञासा 


र | न चेह धर्म्रझजिज्ञासयोः शेषशेषिभावे 
| श्रुत्यादीनामन्यतमं प्रमाणमस्तीति । 

ननु शेषशेषिभावाभावेऽपि क्रमनियमो दृष्टः यथा 
गोदोहनस्य पुरुषार्थस्य दाशेपोर्णमासिकेरङ्गैः सह, 

l यथा वा * दर्शपूर्णमासाभ्यामिष्टा सोमेन यजेत? 
| | इति दपूरणमाससोमयोरशेषशेषिणोरियत आह--- 
a अधिकृताधिकारे वा प्रमाणाभावात---इति 
| योजना । स्वर्गकामस्य हि दशेपृर्णमासाधिकृतस्य 
| -n पशुकामस्य सतो दर्शपूर्णमासक्रतर्थाप्प्रणयनाश्रिते 
गोदोहने अधिकारः। नो खलु गोदोहन- 
दरव्यमव्याप्रियमाणं साक्षासशून्‌ भावयितुमहंति | न 
च व्यापारान्तराविष्टं श्रूयते यतस्तदङ्गक्रममतिप- 
तेत्‌; अप्प्रणयनाश्रितं तु प्रतीयते, “ चमसेनापः 
` प्रणयेद्रोदोहनेन पशुकामस्य? इति समभिव्याहा- 
रात्‌, योग्यत्वा्चारयापां प्रणयनं प्रति । तस्मात्तव 
थाप्रणयनाश्रितलाद्रोदोहनस्य तत्क्रमेण पुरुषार्थमपि 
गोदोहनं क्रमवदिति सिद्वम्‌ | श्रुतिनिराकरणेनेव 
इष्टिसोमक्रमवदपि क्रमोऽपारतो वेदितव्यः । 


sin 


var Collection. Digitized by S3 Foundation USA 


THE DESIRE TO KNOW 89 


unavoidably understood (because of the impossibility of 
pronouncing all three at the same time). Nor is there any 
authority such as direct statement or the like for a 
relationship of subsidiary and principal, as between the 
desire to know Religious Duty and the desire to know 
Brahman. j 

Now, there is seen a rule of sequence, even where there 
is no relationship of subsidiary and principal, as in the case 
of the milk-pail (godohana), which secures a human goal,” 
in relation to the subsidiaries of the dars'apurnamasa 
sacrifice, or as in the case of the dars‘antirnamisa and 
the soma sacrifice mentioned in “ Having performed the 
dars‘aptirnamasa, one should perform the soma sacrifice,” 
which do not stand in the relationship of subsidiary and 
principal. To this he says: since there is no authority 
even for the relationship “of eligibility of the person 
(already) eligible”: this is the construction. It is for 
the person who, as desiring heaven, is eligible for the 
dars‘apirnamisa, that, as desiring cattle, there is eligibility 
for the milk-pail in connection with the water-sprink- 
ling, a subsidiary of the darsapūrņamāsa rite. The milk- 
pail is not, indeed, capable of producing cattle directly 
without operating in some way. Nor is there Scriptural 
mention of its entering into any other operation, in which 
case it would fall outside the order of subsidiaries of that 
(dars'apuirnamasa). It does, however, appear as dependent 
on the water-sprinkling rite, because of its contiguity 
thereto in . With a cup one is to sprinkle water; with 
the milk-pail, one who desires cattle,” and because of the 
suitability of that for the sprinkling of water. Hence, 
because of the dependence of the milk-pail on the water- 
sprinkling, which is a subsidiary to the sacrifice, it is 
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There is also difference in the fruit and the object 
of the desire to know. Prosperity is the fruit of the 
knowledge of Religious Duty, and it depends on obser- 
vance; but the knowledge of Brahman has beatitude 
as its fruit; and it does not depend on any other 


concluded that, though contributory (only) to a human goal, 
it belongs to a sequence, through the sequence of that 
(subsidiary). Such sequence as exists between the soma 
(sacrifice) and the işti (dars’apiirpamasa) should be known 
to have been refuted (in its application to the present 
case), even by the refutation of direct statement.*®° 

Even if the relationship of subsidiary and princi- 
Fo! or the eligibility of the person eligible be absent 
‘sequence may be intended, when defined by the same 
result, as among the six sacrificial rites —āgneya etc.,—all 
defined by the one end, attainment of heaven; or, if 
Religious Duty be a part of the Brahman desired to be 
known, then, just as sequence is intended among the 
four chapters of the Brahma-sitras, each of which treats 
= of some aspect of the Brahman taught in all the four, 
2 which are mutually related by the non-difference of that 
which is desired to be known, even so, here too, sequence 


ee 


„nd Brahman, because of being objects of a single| 

yk And neither of these (conditions) is here 
tl he says: There is also difference in the 
16 object of the desire to know.’ He analyses 


» of Religious Duty.” Since the desire to know 


ence in the fruit: “ Prosperity is the fruit of the | 


जिज्ञासा ९० 


फलजिज्ञास्यभेदाञ्च । अभ्युदयफलं धमे- 
ज्ञानम्‌, तञ्चानुष्ठानापेक्षम्‌; निःश्रेयसफलं 
लु ब्रह्मज्ञानम्‌ , न चानुष्टानान्तरापेक्षम्‌ | 


शेषशेषिखाधिकृताधिकाराभावे$पि क्रमो वि 
वक्ष्येत यद्येककलावच्छेदो भवेत्‌ , यथाझेया- 
दीनां  षण्णामेकस्वर्गफलावच्छिन्नानाम्‌ ; यदि 
वा Ramanan: अंशो धर्म: स्यात्‌, यथा 


चतुर्क्षणीव्युसाद्यं ब्रह्म केनचित्केनचिदंशेनेकेन | 


लक्षणेन gard, तत्र चतुर्ण लक्षणानां 
जिज्ञास्याभेदेन परस्परसंबन्धे सति क्रमो 
विवक्षितः, तथेहाप्येकजिज्ञास्यतया AAT- 
जिज्ञासयोः क्रमो विवक्ष्येत ; न चेतदुभय- 
मप्यस्तीयाह--फळजिज्ञास्यभेदाच्च | फलभेद॑ 
विभजते--अभ्युदयफलं धर्मज्ञानम्‌ इति । 
जिज्ञासाया उस्तुतो ज्ञानतन्वत्वात ज्ञानफल जिज्ञासा- 
फलमिति भावः | न केवलं स्वरूपतः फलभेदः, 
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९१ जिज्ञासा 


भव्यश्च धर्मो जिज्ञास्यो न ज्ञानकालेऽस्ति, 
पुरुषञ्यापारतन्त्रत्वात्‌ | इह तु भूतं ब्रह्म 
जिज्ञास्यं नित्यवृत्तत्वान्न पुरुषव्यापारतन्त्रम्‌। 
चोदनाप्रब्वत्तिभेदाच्च | या हि चोदना 
धर्मस्य लक्षणम्‌ , सा खविषये नियुञ्जानेव 
पुरुषमवबोधयति । ब्रह्मचोदना तु पुरुष- 
मववोधयत्येव केवलम ; अवबोधस्य चोद- 
नाजन्यत्वाज्ञ पुरुषोऽवबोधे नियुञ्यते | 
_ यथा अक्षार्थसंनिकषेंणार्थावबोधे, तद्वत्‌ | 


तदुत्पादनप्रकारभेदादपि axe इत्याह- aA- 
नुष्ठानपेक्षम्‌ । ब्रह्मज्ञान च नानुष्ठानान्तरा- 
` पेक्षम्‌ । राब्दज्ञानाभ्यासान्नानुष्ठानान्तरमपेक्षते, 
C नित्यनैमित्तिककर्मानुष्ठानसहभावरय अपास्तखात्‌--- 


` इति भावः 


जिज्ञास्यभेदमात्यन्तिकमाह--भव्यश्च॒ धमे 
इति | भविता भव्यः; कतरि FA: 


THE DESIRE TO KNOW 


observance. Religious Duty, the object of the desire k 
to know, has to come into existence, and. does not 
exist at the time of knowing, because it is dependent र 
on the activity of the person. But here the object of 
the desire to know is the existent Brahman, which, 
being eternally existent, does not depend on human 
activity. There is also difference in the operation 
of the text. That text, which defines Religious 
Duty, instructs a person only by engaging him 
in an activity. The text dealing with Brahman, 
however, merely instructs the person; since the know- 
ledge is to be produced from the text, the person is not 
directed (to activity) in respect of knowledge. Asin 
the case of the knowledge of an object produced from ae 
the contact of the sense-organ with the object, so (is a 
it here). 


words “fruit of knowledge” mean “fruit of the desire to 
know”: that is the idea. Nor is the difference of fruit 
one of nature alone; there is difference even in the way २ 
in which they are brought about; hence he says: and it 
depends on observance.” The knowledge of Brahman does 
not need any other observance, except the continued repeti- — 
tion of knowledge from verbal testimony, for, the co-pre- — 
sence of rites, obligatory or occasioned, has already been — 
refuted: this is the idea ow 

He states the wholesale difference in the objects de- . 
sired to be known: “ Religious Duty ...has to come into 
existence” etc. Bhavyahis what has to come into existence” 


ja 


the krtya termination signifies the agent (of the actio 
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What comes into existence has to be brought about by the 
operation of an operator, is dependent on that, and is hence 
non-existent prior to that, i.e., when it is known What 
exists is true; itis invariably real, not unreal at any time; 
this is the meaning. The difference between the objects 


desired to be known is not merely because of their nature, but 
also because of differences in the operation of the respective 
means which convey knowledge of them. Thus, he says: 
“There is also a difference in the operation of the text.” 
The term codanā here signifies Scriptural text (not merely 
an injunctive text), the general being secondarily implied by 
what denotes the particular. He analyses the difference in 
operation thus: “ That text which defines Religious Duty ” 
etc. In Scripture, which is of non-human origin, there is 
no room for commands etc., which are expressions of diffe- 
rent forms of the human will; hence ८00८7 here means 
teaching. Hence it is said “The means of knowing that 
(dharma) is teaching.” And that (teaching) relates to 
bhavand, i.e., human operations that are taught by 
itself, and also to the content thereof, i.e., sacrifice etc. ; 
sacrifice etc. are the content of bhūvanā, since the opera- 
tion consisting in effort is determined in dependence on 
_ that (sacrifice etc.), and since the word visaya (content) is 
_ derived from the root $if, to bind (so that the content is 
_ what the effort is bound to). (Scripture) makes known 


se (does Scripture function). The teaching 
nan, however, merely instructs the person, but 


जिज्ञासा ९२ 


भविता च भावकव्यापारनिवेत्येतया तत्तन्त 
इति ततः प्राग्ज्ञानकाळे नारतीत्यर्थः । 
सूतस्‌ , सत्यम्‌ ; सदेकान्ततः , न कदाचिदस- 
दित्यर्थः | न केवलं स्वरूपतो जिज्ञास्ययोभेंदः, 
ज्ञापकप्रमाणप्रवृत्तिभेदादपि भेद इत्याह 
चोदनाप्रवत्तिभेदाश्च । चोदनेति वैदिकं 
शब्दमाह, विशेषेण सामान्यस्य लक्षणात्‌ | 
gR विभजते-या हि चोदना धमस्य 
इति । आज्ञादीनां पुरुषाभिप्रायभेदानामसंभवात्‌ 
अपौरुषेये वेदे चोदनोपदेशः | अत एवोक्तम्‌ 
‘qa ज्ञानमुपदेशः? gal सा च eared 
पुरुषव्यापारे भावनायां तडिषये च यागादौ ; 
स हि भावनाविषयः, तदधीननिरूपणत्यात्‌ 
प्रयत्नस्य भावनायाः, “ षिञ्‌ बन्धने ? इत्यस्मात्‌ 
धातोविषयपद्व्युत्पत्तः । भावनायार्तद्डारेण च 
यागादेरपेक्षितोपायतामवगमयन्ती ततेच्छोपहारमुखेण 
पुरुषं नियुञ्जानैव यागादिधममवबोधयति नान्यथा | 
ब्रह्मचोदना तु पुरुषमवबोधयत्येव केवलं न तु 
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प्रवतेयन्त्यवबोधयति | कुतः ? अवबोधस्य प्रवृत्ति- 
रहितस्य चोदनाजन्यखात्‌ | 

ननु “आत्मा ज्ञातव्यः  इत्येतद्िधिपेरेवेदान्तै 
तदेकवाक्यतयावबोधे प्रवतैयक्चिरेब पुरुषो ब्रह्माव- 
बोध्यत इति समानत्वं धर्मचोदनाभिब्रेह्मचोदनाना- 
|| मित्यत आह--न पुरुषोऽवबोधे नियुज्यते ॥ 
| अयमभिसंघिः---न तावह्ठह्मसाक्षात्कारे पुरुषो 
RATA, तस्य बह्मस्वाभाव्येन नित्यत्वात्‌ 
|| अकार्यत्वात्‌ । नाप्युपासनायाम्‌ , तस्या अपि 
ज्ञानप्रकर्ष हेतुभावस्यान्वयव्यतिरेकसिद्धतया प्राप्त 
त्वेनाविधेयत्वात्‌ । नापि शाब्दबोधे, तस्याप्य- 
घीतवेदस्य पुरुषस्य विदितपदतदर्थस्य समधि- 
गतशाब्दन्यायतत्तस्याप्रत्यूहमुत्तेः । अत्रैत्र दृष्टा- 
 न्तमाह--यथाक्षार्थ इति । दाष्टान्तिके योज- 
` afi—arq इति । अपि चात्मज्ञानविधिपरेषु 
' वेद नात्मतत्त्वविनिश्चयः शाब्दः स्यात्‌ | 
न हि तदा आत्मतत्त्वपरास्ते, कि तु aa 
FRR, qaa ते त एव तेषामर्थाः | 
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Because knowledge free from the direction to activity 
is produced by the teaching. 

Now, it may be said: a person is taught Brahman by 
Vedanta texts like “The self is to be known,” which 
purport to be injunctive, only by directing him to the 
knowing activity, because of syntactical unity with that 
(apparently injunctive text); hence, there is similarity of 
the teaching of Brahman to the teaching of Religious 
Duty. To this he says: “the person is not directed (to 
activity) in respect of the knowledge.” 

This is what is intended: a person is not to be directed 
(to activity) in respect of the intuition of Brahman, 
for, that, being of the nature of Brahman, is eternal and 
not to be produced; nor in respect of contemplation, 
for, that being established, through observation of 
co-presence and co-absence, to be the cause of excellence 
in knowledge, cannot be the object of an injunction; 
nor in respect of knowledge through verbal testimony, since 
that too arises unhindered in him who has studied the 
Vedas, knows the words and their senses, and understands 
the true principles governing knowledge gained through 
verbal testimony. As an example of this same he says: 
“as in the case of the knowledge of an object produced from 
the contact of the sense organ with the object.” He links 
up what is illustrated, in the words: “ so (is it here).” Further, 
in those Vedanta texts, whose purport is to enjoin 
knowledge of the self, the ascertainment of the true 
nature of the self cannot be knowledge gained from verbal 
testimony; for, their purport would then be not the true 
nature of the self, but injunctions to the knowledge 
thereof. That which is their purport, that, verily, is 
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Therefore, something has to be stated, in immediate 
succession to which the desire to know Brahman is 
taught. This is the statement: discrimination of 
things eternal and non-eternal ; non-attachment to the 


र | 
१ enjoyment of fruit here or hereafter; possession in | 
| abundance of calmness, equanimity and other such | 
i means; and desire for release. Where, indeed, these 


E exist, even prior to a desire to know Religious Duty, 
and after that too, it is possible to desire to know 
Brahman and also to know; 
Therefore, by the word “then” is taught “immediate 


succession” to possession in abundance of the means । 
stated before, 


not in their absence. | 


their significance. Nor does ascertainment of the true 


nature of what is taught result even from that, the purport 
of which is something else, on the ground that knowledge 
depends on what is known and stands in need of it; 
for, this (dependence) is intelligible even through super- 
imposition (४.७., the knowledge need not be of the true 
nature of what is known). Hence it is settled that the 
Vedanta has not for purport an injunction to knowledge. 


The present topic is concluded thus: “T 


न herefore, some- 
thing has to be stated” etc. That in the absence of which 


there would be no desire to know Brahman, that in the 


°+ 
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this is the sense. He states it thus: “ This is the 
tatement: discrimination of things eternal and non-eternal ” 


The eternal, i.e., the inner self; the non-eternal, z.e., the 
J objects etc. If discrimination relating to these 


जिज्ञासा ९४ 


तस्मात्किमपि वक्तव्यम्‌ , यदनन्तरं 
ब्रह्मजिज्ञासोपदिऱ्यत इति। उच्यते-- 
नित्यानित्यवस्तुविवेकः, इहासुत्रार्थभोगवि- 
रागः, शामदमादिसाधनसंपत्‌ , मुसुभ्षुत्वं 
च । तेषु हि सत्सु, प्रागपि धर्मजिज्ञासाया 
ऊध्वं च शाक्यते ब्रह्म जिज्ञासितुं ज्ञातुं च; 
न विपयये । तस्मात्‌ अथशब्देन यथोक्त- 
साधनसंपत्यानन्तयंमुपदिश्यते ॥ 


न च बोधस्य बोध्यनिष्ठल्वादपेक्षितलात्‌ , 
अन्यपरेभ्योऽपि बोध्यतत्वविनिश्चयः, समारोपेणापि 
तदुपपत्तेः । तस्मान्न बोधविधिपरा वेदान्ता 
इति सिडम्‌ | 
प्रकृतमुपसंहरति--तस्मात्किमपि वक्तव्यम्‌ 
इति यस्मिन्सति ब्रह्मजिज्ञासा न भवति 
सति तु भवन्ती भत्रत्येवेत्य्थः। तदाह--- 
उच्यते--नित्यानित्यवस्तुविवेक इत्यादि | 
नियः प्रत्यगात्मा, अनित्याः देहेर्द्रियविषया- 
द्यः | तह्दिषयश्रेड्विविको निश्चयः, कृतमस्य 
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ब्रह्मजिज्ञासया, ज्ञातत्वाहृह्मण:; | अथ विवेको 
ज्ञानमात्रम्‌, न निश्रयः; तथा सति एष 
बिपर्यासादन्यः संशयः स्यात्‌ ; तथा च 
ह | न वैराग्यं भात्रयेत्‌ ; अभावयन्कथं ्रह्मजिज्ञासा- 
हेतुः? तस्मादेवं व्याख्येयम्‌ । नित्यानित्य- 
योवेसतीति नित्यानित्यत्रस्तु तडमे; ; नित्या- 
नित्ययोधैमिणोस्तडर्माणां च विवेको नित्याः 
S नित्यवस्तुविवेकः | एतदुक्तं भवति--मा भूत इदं 
| ऋतं नित्यम्‌ , इदं तदनृतमनित्यमिति धमि- 
क्‍ | विशेषयोविवेकः ; धमिमातयोनित्यानित्ययोस्तडम- 


= > owen 
ee f a 
PS td 
arm are oo 


a योश्च विवेक निश्चिनोत्येव । नित्यत्वं सत्यत्वं 
| | तद्यस्यारित तन्नित्यं सत्यम्‌ ; तथा चास्थागोचरः । 
ig अनित्य्मसत्यत्वं तद्यस्यारित तदनित्यमनृतम्‌ ; 
' तथा चानास्थागोचरः । तदेतेष्वनुभूयमानेषु 
` युष्मदस्मत्मत्ययगोचरेषु विषयविषयिषु यदृतं नित्यं 
सुख व्यतरस्थास्यते तदास्थागोचरो भविष्यति 
त्त्वनित्यमनतं भविष्यति तापत्रयपरीतं तच्त्यक्ष्यत 
इति सोऽयं नित्यानित्यत्रस्तुविवेकः प्राम्भवीया- 
1 कर्मणो विशुडसत्त्वस्य भवत्यनुभवोप- 


द क्ला 
के ae ae -g 


‘the rites performed whether in a prior existence or in this | 
one, as shown by experience and reasoning. Nor may २ 
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be of the nature of certitude, Brahman being already known, 
the desire to know Brahman would be superfluous. Then, 
let it be that discrimination is bare knowledge, not certitude; 
that being 50, it might be doubt, which is other than 
(truth and) error ; that cannot bring about non-attachment ; 
and not bringing that about, how can that be the cause 
of the desire to know Brahman? Hence it should be 
explained thus: as residing in things eternal and non- 
eternal, “things eternal and non-eternal’’ means their 
attributes; ‘discrimination of things eternai and non- 
eternal” means the discrimination of the substrates which 
are eternal and non-eternal, as also of their attributes. 
This is what is said: there need not be specific discrimina- 
tive knowledge of different substrates, eternal and 
non-eternal, in the form “this is true, eternal,” “this is 
untrue, non-eternal’’; one does determine certainly the 
difference between substrates in general, as also between 
their attributes, as eternal and non-eternal. To be eternal 
is to be true; that in which this is, that is eternal, 
true; and thus, it is in the sphere of desire. To 
be non-eternal is to be untrue; that in which this 
is, that is non-eternal, untrue; and thus, it is not 
in the sphere of desire. Of these, which are experienced 
and constitute the spheres of the concepts “ Thou” and 
‘J, the object and the subject, that which is established 
to be true, eternal and pleasant, that comes in the sphere 
of desire; that, however, which becomes non-eternal, 
untrue, encompassed by the three-fold misery, that is to be 
abandoned ; this discrimination of things eternal and non- 
eternal comes to him whose intellect has been purified by : 
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it be said that there is no such thing as truth; for, in the 
absence of that, even untruth which has that (truth) 
as substrate would be unintelligible ; further, even for the 
Nihilists, the Void itself is real. Having thus considered 
wisely in the light of the experience and reasoning of the fore- 
most among men, having looked at himself, who with the 
rest of the animate world goes about migrating, constantly 
being born and dying,” in the worlds from Satyaloka down 
to Avici, is encompassed by the three kinds of misery and is 
tossed about helplessly on the waves of the migratory cycle 
through (all divisions of time from) the instant, the muharta 
(about an hour), the yama (three hours), the day, the night, 
the fortnight, the month, the season (two months), the 
half-year, the year, the yuga, the period of four yugas, the 
period of a Manu, the deluge and the great deluge (when 
even the primal elements are destroyed) up to the period 
of a principal creation and the intermediate creation, there 
arises (for him) a contemplation of the impermanence, 
impurity and miserable nature of this migratory world. 
From the contemplation arising from this kind of dis- 
crimination of things eternal and non-eternal, there results for 
= him “non-attachment to the enjoyment of fruit here or here- 
_ after”. Artha (literally, thing) means that which is sought, 
_ that is to say, fruit. Non-attachment thereto is indifference 
due to the realisation of it as not worthy of enjoyment. 
‘Thence “the possession in abundance of calmness, equanimity 
and other such means.” It is, verily, the mind, which is 
intoxica ted with the wine of passion and other impurities, 
directs the organs to their respective objects, high and 
. bri 0६ about various activities and their fruit in the 
re of merit and demerit, and offers up the self as an 
on in the fearful fire of migration, which is a mass 
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पत्तिम्याम्‌ | न खलु सत्यं नाम न किचिदस्तीति 
वाच्यम्‌ | तदभावे तदघिष्ठानस्यानृतस्याप्यनुपपत्तेः, 
शृन्यवादिनामपि शून्यताया एव सत्यत्वात । 
अथास्य पुरुषधोरेयस्यानुभवोपपत्तिभ्यामेवं सुनिपुणं 
निरूपयतः आ च सत्यलोकात आ 
चावीचेः जायस्व fara इति विपरिवतमानं 
क्षणमुहूतेयामाहोरात्रारधमासमासत्वयनवत्सरयुगचतु्यु - 
गमन्वन्तरप्रलयमहाप्रलयमहासर्गावान्तरसगेसंसारसा - 
गरोमिभिरनिशमुह्यमानं तापत्रयपरीतमात्मानं जीव- 
लोकं चावलोक्य अरिमिन्संसारमण्डले अनित्या- 
शुचिदु:खात्मकं प्रसंख्यानमुपावतेते । 
ततोऽस्येटृशान्नित्यानित्यतरस्तुबिवेकळक्षणात्मसं - 
ख्यानात्‌ इहामुत्रार्थभोगाविरागः भवति। अर्थ्यते 
पार्येत इत्यर्थः, फलमिति यावत्‌ | तरिमिन्विरागो 
नामानाभोगात्मिकोपेक्षाबुद्धिः । ततः शमद- 
मादिसाधनसंपत्‌ | रागादिकषायमदिरामत्तं हि 
मनः तेषु तेषु विषयेषूच्चावचमिन्द्रियाणि प्रवतेयत्‌ 
विविधाश्च _ प्रवृत्तीः PAARA HAAT 
पुरुषमतिघोरे विविधदुःखज्वालाजटाले संसारहुतभुजि 
~ 
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जुहोति । प्रसंख्यानाभ्यासलब्धवेराग्यपरिपाकभझ- 

| रागादिकषायमदिरामदं तु मनः पुरुषेणावजीयते 
l वशीक्रियते । सोऽयमस्य वैराग्यहेतुको मनोविजय: 
l शम इति वशीकारसंज्ञ इति चाख्यायते | 
विजितं च मनस्तत्त्वविषयविनियोगयोम्यतां नीयते ; 
| | सेयमस्य योग्यता दमः, यथा दान्तोऽयं 
[1 | वृषभयुवा हलशकटादिवहनयोग्यः कृत इति 
| गम्यते | आदि-प्रहणेन च विषयतितिक्षातदु- 
| परमतत्त्वश्रडाः संगृह्यन्ते । अत एव श्रुतिः--- 
y “तस्माच्छान्तो दान्त उपरतस्तितिक्षुः श्रडावित्तो 
| भूतवात्मन्येवात्मानं पञ्येत्‌ , सर्वमात्मनि प्यति ? 
| इति | तदेतस्य शमदमादिरूपरय साधनस्य संपत , 
TA, शमदमादिसाधनसंपत्‌ । ततोऽस्य 
संसारबन्धनान्मुमुक्षा भवतीत्याह--मुमुक्षुत्व च 
 इति। तस्य च निलशुडबुडमुक्तखमावबहाज्ञानं 
मोक्षस्य कारणमित्युपथ्रुत्य तञ्जिज्ञासा भवति 
 घमजिज्ञासायाः प्रागूर्ध्वं च; तस्मात्तेषामेवा- 
नन्तये न धमजिज्ञासाया इत्याह--तेषु हि 
- इति । न केवलं जिज्ञासामात्रम्‌ , अपि तु ज्ञान- 
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of the flames of manifold miseries. That mind, however, 
in which the intoxication due to the wine of passion etc., 
has been put an end to by the perfecting of non-attachment 
gained by the repetition of the contemplation (mentioned 
above), is subjugated, i.e., is brought under control by the 
self. This subjugation of the mind occasioned by non- 
attachment is called calmness (sama) or vas‘tkara-samjna. 
And the subjugated mind is made fit for application in p 
respect of truth (i.e., to the investigation of truth); this. É 
its capacity is (dama) equanimity, just as it is understood 
that the calm young bull is made fit to draw a plough, 
a cart etc. In the “ etcetera” (of the commentary) are 
included desire to abandon (titikşā) objects, turning away 
(uparati) from them, and faith (s'raddha) in the truth. 
Hence it is that Scripture says: “Hence, having become 
possessed of calmness, equanimity, turning away (from है 
objects), the desire to abandon (them), and faith, one, seeing : 
the self in the self alone, sees everything in the self.” ™ 
Sama-damadi-sadhana-sampat is the possession of these . 
means, calmness, equanimity etc., in an abundant degree. 
Thence arises the desire in him for release from the 
bondage to the migratory cycle; hence he says: “and 
desire for release.” For this one, who has heard that the 
knowledge of the eternally pure, intelligent and free Brahman ~ 
| is the cause of release, there comes the desire to know — 
that even before, and (sometimes) after, the desire to know 

त Religious Duty; hence, the immediate succession is to 
= them alone, not to the desire to know Religious ~ 
Duty; thus, he says: “when indeed, these” etc. Not 
i= 

~ 
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The word “ therefore” signifies the reason. Because 
in the Veda itself, texts, like “Therefore as here the 
enjoyment acquired by an act perishes, even so, here- 
after, the enjoyment acquired through Religious Duty 
perishes,’ show that agnihotra etc., which are means 


een 
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| |, to prosperity, have an impermanent fruit; and because 2 = 

जे it is shown that the supreme goal of man results from ‘ड 

poi the knowledge of Brahman, by texts like ‘ One who tz 

FE. 2 knows Brahman attains the supreme”; therefore, in ड 
| ! immediate succession to the possession in abundance of 


i the means stated above, there should be the desire to 
know Brahman. 


हु 

{| merely the desire to know, he says, but knowledge itself 

|| | results therefrom: “and also to know.” He concludes: 
$ “ Therefore” etc. ) 

The word “atah” which comes next in order is ex- 
plained thus: “The word ‘therefore’ signifies the reason.” 
This same sense of the reason connoted by. “ therefore” 
he explains thus: “Because in the Veda itself” etc. a 
Here, it is asked: true, there comes the desire to 
know Brahman after the possession in abundance of 
the means declared. But this itself is unintelligible, 
e non-attachment to the enjoyment of fruit here or 


) caus attachment. If it be said that there is 
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अतःशब्दो FIM | यस्माद्वेद एव 
अभ्रिहोत्रादीनां श्रेयःसाधनानामनित्यफलतां 
दशयति ५ तद्यथेह कर्मचितो लोकः 
क्षीयते एवमेवामुत्र पुण्यचितो लोकः 
क्षीयते? इत्यादिः ; तथा ब्रह्मविज्ञानादापि 
परं पुरुषार्थ दर्शयति ' ब्रह्मविदाम्नोति 
परम्‌ ' इत्यादिः; तस्मात्‌ यथोक्तसाधन- 
संपत््यनन्तरं ब्रह्मजिज्ञासा कर्तव्या | 
मपीयाह--ज्ञातु च । उपसंहरति--तस्मात्‌ 
इति । 

क्रमप्राप्तमत:शब्दं व्याचष्टे ~ अतःशाब्दो 
हेत्वर्थः । तमेवातःशब्दस्य हेतुरूपमथेमाह-- 
यस्माद्वेद एव इति । अत्रैवं परिचोद्यते-- 
सत्यं यथो ऋसाधनसंपत्त्यनन्तरं ब्रह्मजिज्ञासा भवति | 
सेव खनुपपन्ना, इहामुत्रफलभोगविरागस्यानुपपत्तेः । 
अनुकूलवेदनीयं हि फलम्‌ , इष्टलक्षणत्वात्फ- 
लस्य । न चानुरागहेतावस्य वैराग्यं भवितु- 
मर्हति । दुःखानुषङ्गदशेनात्सुखेऽपि वैराम्यमिति 
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चेत्‌, हन्त भोः सुखानुषङ्गाद्दुःसेऽप्यनुरागो 
न करमाहूृवति १ तस्मात्सुखे उपादीयमाने 
दुःखपरिहारे प्रयतितव्यम्‌ ; अवर्जनीयतया दुःख- 
सागतमपि परिहृत्य सुखमात्रं भोक्ष्यते । तद्य- 
33 था--मत्यार्थी सशल्कान्सकण्टकान्मत्यानुपादत्ते, 
| स यावदादेयं तावदादाय निवर्तते; यथा 
वा धान्यार्थी सपलालानि धान्यान्याहरति, स 
यावदादेयं तावदादाय निवतेते । तस्माद्दु:ख- 
भयान्नानुकूलवेदनीयमेहिकं वामुष्मिकं वा सुखं 
परित्यक्तुसुचितम्‌। न हि gm: सम्तीति 
a शालयो नोप्यन्ते, भिक्षुकाः सन्तीति स्थाल्यो 
| | नाधिश्रीयन्ते । अपि च 2 सुखं चन्दन- 
वनितादिसङ्गजन्म क्षयिताळक्षणेन दुःखेनाघ्रा- 
तत्वादतिभीरणा ल्यज्येतापि, न ल्वामुष्मिकं 
anita, तस्याविनाशित्वात्‌ | श्रूयते हि--- | 
“अपाम सोमममृता अभूम ? | 
इति; तथा च “अक्षय्यं ह॒वै चातुर्मास्य- 
याजिनः ged भवति? इति। न च 
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non-attachment even to pleasure, because of its association 
with pain, why, alas, should there not be attachment * i 


even to pain, because of its association with pleasure? | 
Hence, one should, in accepting pleasure, endeavour to 
remedy pain; even if pain should come in unavoidably, 
it should be remedied and the pleasure alone enjoyed. 
This is how: he who desires fish brings up the fish 
along with mosses and thorns, takes what is to be taken 
and abandons the rest; or, he who desires grain brings 
the grain with the straw, takes what is to be taken and 
abandons the rest. Hence, it is not proper to abandon the 
pleasure here or hereafter which is known to be advan- 
tageous, because of the fear of pain. Verily, one does 
not refrain from sowing because there are beasts of the 
field or from putting the pot on to cook because there are 
beggars. Further, even though the very timid may give 
up visible pleasure, because the pleasure from sandal-paste 
or women is tainted with pain consisting in its decrease 
(by consumption), that cannot apply to pleasures hereafter 
such as (enjoyment in) heaven etc., these being imperish- 
able. Scripture indeed says: “ We have drunk soma, we 
have become immortal”; also “The merit of him who 
sacrifices with the cūturmūsya cannot, verily, diminish”. 
Nor can there be an inference here as to destructibility on त 
the ground of (its) being produced, since its content is 
sublated by- revelation, like the inference about the purity 
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of the human skull (by analogy with conches etc.) Hence, ॥ 
possession of the above-mentioned means being non-existent, 
it follows that there cannot be the desire to know Brahman. 
To meet this result, the revered aphorist uses the word 
“therefore”; and its meaning is explained by the commen- 
tator thus: “Because in the Veda itself” etc. 

This is what is intended: true, beasts, beggars etc. can 
be set at nought by agriculturists, cooks etc.; pain, how- 
ever, which is manifold, produced by various causes, cannot 
be remedied; for, in the long run, the miseries of being 
dependent on means (external to oneself) and of diminution 
are constantly and inseparably attendant on all produced 
happiness. Not even the best of craftsmen can remove 
the poison alone from food which is mixed with honey 
and poison, and eat (the food) in conjunction with the 
honey alone. In conjunction with the inference as to dimi- 
nution, the texts like “Therefore, as here the enjoyment 
acquired by an act” ete., which declare diminution, bring 
about a secondary sense for texts like ‘We have drunk ५ 
soma” etc., because the primary sense is impossible. As . 
the Pauranikas say: “ Permanence till the dissolution of _ 
the primal eiements is called immortality.” E 


nowledge thereof, i.e., the Veda, is brought to mind.” And, 


And here, by the word brahma the valid means of $ 


of suitability, such texts as “ Therefore, as here the 4 कु 


जिज्ञासा _ १०० 


नरशिरःकपालशोचानुमानवदागमबाधितविषयखात्‌ । 
तस्माद्यथो क्तसाधनसंपत्त्यभावान्न ब्रह्मजिज्ञासेति प्रा- 
सम्‌ । एवं प्राप्ते आह भगवान्सूत्रकारः “अतः” 
इति ; तस्यार्थ व्याचष्टे भाष्यकारः-यस्माद्वेद 
एव इति | 

अयमभिसंधिः--सत्यं सृगभिक्षुकादयः शक्याः 
ded पाचकक्रृषीवलादिभिः ; दुःखं त्वनेक 
विधानेककारणसंपातजमशक्यपरिहारम्‌ ; अन्ततः 
साधनपारतत्त्र्यक्षयितालक्षणयोदुःखयोः समरत- 
क्रतकसुखाविनाभावनियमात्‌। न हि मधुविष- 
संपृक्तमन्नं विषं परित्यञ्य मधुमिश्रं शक्यं 
शिल्पिबरेणापि भोक्तुम्‌ । क्षयितानुमानोपोद्दलितं 
च “तद्यथेह कमेचितः? इत्यादिवचनं क्षयिता- 
प्रतिपादकम्‌, “अपाम सोमम्‌ ” इत्यादिकं वचनं 
मुख्यासंभवे जघन्यत्रृत्तितामापादयति । यथाहुः 
पौराणिक्ा:-- 

“ आभूतसंटुवं स्थानममृतत्वं हि भाष्यते? इति | 

अत्र च ब्रह्मपदेन तत्रमाणं वेद उपस्थापितः । 
स च योग्यत्वात्‌ “तबथेह कमेचितः ? इत्यादिः 
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१०१ जिज्ञासा 


ब्रह्मणो जिज्ञासा ब्रह्मजिज्ञासा। ब्रह्म 
च वक्ष्यमाणळक्षणम्‌ * जन्माद्यस्य यतः 
इति । अत एव न ब्रह्मशब्दस्य जात्याद्य- 
थान्तरमाशङ्गितव्यस्‌ | ब्रह्मण इति कर्मणि 
षष्ठी, न शेषे; जिज्ञास्यापेक्षत्वाजिज्ञासायाः, 


~ “St 


[जञ्ञास्यान्तरांनढ्शाद्च । 
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| | “अतः? इति सबेनाम्ना परामृश्य हेतुपञ्चम्या 
5 निदिइयते । 
स्यादेतत्‌ | यथा स्वर्गादेः कृतकस्य सुखस्य 
दुःखानुषङ्गः तथा ब्रह्मणोऽपीयत आह-- 
तथा ब्रह्मविज्ञानादपि इति । तेनायमर्थः 
अतः स्वादीनां क्षयिताप्रतिपादकात्‌ व्रह्मज्ञानस्य 
च परमपुरुषार्थताप्रतिपादकाल्‌ आगमात्‌ ANE- 
 साधनसंपत्‌ ; ततश्च जिज्ञासेति सिम्‌ । 
_ ब्रह्मजिज्ञासापद॒व्याख्यानमाह--त्रह्मण इति | 
` षष्ठीसमासप्रददनेन प्राचां वृत्तिकृता ब्रह्मणे 
ब्रह्मजिज्ञासेति चतुर्थीसमासः परास्तो 
; । “तादश्येसमासे प्रक्रतिविक्रृतिग्रहणं 
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Brahma-jijiasa is desire to know in respect of 
Brahman. And Brahman is that whose definition will — 
be stated as “That whence for this what begins | 
with origination”. For this very reason, for the word 
“Brahman” there cannot be the doubt of any other 
meaning like that of caste ete. “ Of Brahman” is in the 
sixth case in the sense of object, not in the residuary 
sense; because what is desired to be known is needed 
for the desire to know, and because of the non-designa- 
tion of anything else as desired to be known. 


pronoun “therefore,” and indicated as the reason by the 
fifth case termination (the tas suffix in atah). 

Be this so. Just as misery is attendant on produced 
happiness like heaven etc., even so it may be in the case 
of Brahman. To this he says: “ And because it is shown that 
the supreme goal of man results from the knowledge of 
Brahman.” This is what is meant thereby: therefore, 
because of revelation, which declares the diminution of 
(enjoyment in) heaven etc., and the knowledge of Brahman | 
as the supreme human goal, there results the possession — 
of the above-mentioned means in abundance; and thence 
it is settled there is the desire to know (Brahman). | 

The (compound-) word brahma-jijñasā is thus explained: | 
“ Desire to know in respect of Brahman.” By showing the © 
compound (to be) of the sixth case, the refutation is to — 
be understood of the explanation of this by earlier com- 
mentators as a fourth case compound —brahmane jijnasa. — 
For, by the dictum of Katyayana “In the dative compound, _ 
both the basic object and the modification should be 
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apprehended,” it is a rule that there are dative compounds 
only in respect of a basic object and its modifications, as 
F- ie in the case of wood and the sacrificial stake ; where the 
| compounded elements are not related as basic object and 
modification, that (dative) compound is ruled out; further 
the possessive compound is clearly laid down in the case 
| of “horse-fodder” etc., in the words “ Horse-fodder etc. 
$ are sixth case compounds”. Even in the possessive 
EF compound, the primacy in fact of Brahman (as compared 
$ with the verbal primacy of “the desire to know”) is 
= intelligible. 
i | Be this so. When it is said “desire to know in res- 
a | pect of Brahman,” since “Brahman” is used in many 


E | senses, there is this doubt: of which Brahman is there 
| i this desire to know? The word “Brahman” is used of 
i the brahmin caste, as in brahmahatti (brahminicide), of the 


i Veda, as in brahmojjham (forgetting the Veda once 
| studied), and of the supreme self, as in ‘He who knows 
Brahman becomes Brahman itself”. This doubt he 
removes: “ And Brahman is that whose definition will be 
stated” etc. Since after premising the desire to know 
Brahman, he defines the supreme self, in order to bring that 
to mind, we understand that the desire to know mentioned 
here is the desire to know the supreme self alone, not the 
brahmin caste etc.; this is the sense 
नह iven accepting the compound to be of the sixth case, 
sixth case not in the sense of object, but in a resi- 
3; Since the residuary sense signifies relationship 
al, not merely that of being the object, when it is 
e to know in respect of Brahman,” it amounts 
“desire to know (all) that is connected with 


| 
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जिज्ञासा १०२ 


कतेव्यम्‌ ? इति कात्यायनीयवचनेन यूपदार्वादिष्वेव 
प्रकृतिविकारभूतेषु चतुर्थीसमासनियमात्‌ अप्रकृति- 

गरभूते इत्येवमादौ तन्निषेधात्‌ , ` अश्वघासादय 
पीसमासा भविष्यन्ति? इत्यश्चघासादिषु q- 
सभासम्रतिविधानात्‌ | षष्ठीसमासेऽपि च ब्रह्मणो 
वास्तवप्राधान्योपपत्तरिति । 

स्यादेतत्‌ | ब्रह्मणो जिज्ञासेत्युक्ते तत्राने- 
कार्थलाह्ह्मशब्दस्य संशयः--कस्य ब्रह्मणो 
जिज्ञासा ?--इति | अस्ति ब्रह्मशब्दो विप्रखजाती, 
यथा---बरह्यहत्येति ; अरित च वेदे, यथा-- 
त्र्मोञझमिति ; अस्ति च परमात्मनि, यथा— 
‘sq वेद aaa भवति? इति। तमिमं 
संशयमपाकरोति--ब्रह्म च वक्ष्यमाणळक्षणम्‌ 
इति । यतो ब्रह्मजिज्ञासां प्रतिज्ञाय तन्ज्ञापनाय 
परमात्मलक्षणं प्रणयति ततोऽत्रगच्छामः परमात्म- 
जिज्ञसैवेयं न विप्रवजात्यादिजिज्ञासा, इत्यर्थः | 

षष्ठीसमासपरिम्रहेऽपि नेयं कर्मषष्ठी, कि तु 
शेषळक्षणा ; संबन्धमात्रं च शेष इति ब्रह्मणो 
जिज्ञासेत्युक्त ब्रह्मसंबन्धिनी जिज्ञासेत्युक्तं भवति | 
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तथा च ब्रह्मस्वरूपप्रमाणयुक्तिसाधनप्रयोजन- | 

जिज्ञासा: सर्वा ब्रह्मजिज्ञासाथा बह्मजिज्ञासयावरुडा । 

भवन्ति, साक्षात्‌ पारम्पर्येण वा ब्रह्मसंबन्धात्‌ । - 

E कर्मणि षष्ठयां तु बह्मशब्दार्थः कर्म; स च | 

स्वरूपमेवेति तप्रमाणाद्यो नावस्ध्येरन्‌ ; तथा 

| चाप्रतिज्ञातार्थचिन्ता प्रमाणादिषु भवेत--इति ये 

| मन्यन्ते तान्पयाह- ख्रह्मण इति कर्मणि 

इति | अत्र हेतुमाह--जिज्ञास्य इति | इच्छायाः 

प्रतिपत्त्यनुबन्धो ज्ञानम्‌ , ज्ञानस्य च ज्ञेयं ब्रह्म | 

नो खलु ज्ञानं ज्ञेयं विना निरूप्यते, न च 

जिज्ञासा ज्ञानं विना, इति प्रतिपत्त्यनुबन्धत्वात्‌ 

प्रथमं जिज्ञासा कर्मेवापेक्षते, न तु संबन्धिमात्रम्‌ , 

 तदन्त्रेणापि सति कर्मणि तन्निरूपणात्‌। न 

हि चन्द्रमसमादित्य॑ वोपलभ्य कस्यायमिति 

संबन्ध्यन्वेषणा भवति । भवति तु ज्ञानमित्युक्ते E 
so विषयान्वेषणा किंविषयमिति । तस्मात्रथममपेक्षि- 

dala कर्मतयैव ब्रह्म dead, न तु 

संबन्धितामात्रेण, तस्य जघन्यत्वात । तथा च 

` कर्मणि षष्टी, इत्यर्थः । 


ee ` 
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Brahman”. Thus, the things that serve the desire to 
know Brahman, such as the nature of Brahman, the valid 
means of knowing it, reasoning, the means (of attainment) 
and the fruit, all signified by the name “desire to know 
Brahman,” are comprehended under the name “desire to 
know Brahman,” since they are related to Brahman 
directly or indirectly. In the sixth case with the sense 
of object, however, what is signified by “ Brahman” is 
the object; that is only the nature (of Brahman); and the 
means of knowledge etc. would not be comprehended ; 
hence, in respect of the means of knowledge etc., the in- 
quiry would be into what was not premised. To those 
who think thus, he says: “‘Of Brahman’ is in the sixth 
case in the sense of object.” He states the reason: 
“because what is desired to be known is needed for the desire 
to know.” Knowledge is bound up with the attainment 
of the desire; and for knowledge, what is to be known is 
Brahman. Knowledge is not, verily, determined in the 
absence of what is to be known, nor the desire to know in 
the absence of knowledge; hence, because of being bound up 
with the attainment (of it), the desire to know primarily 
needs an object alone, not what is related in general; 


for, even in the absence of this (latter), that (desire) is - 


determined, when the object exists. Verily, there is not, 
after seeing the sun or the moon, a search for what is 
related, in the form “ Of what is this”? There is, however, 
when one says © knowledge”, the search for the object, in 
the form “ What is its object?” Hence, because of being 
primarily needed, Brahman is related as object alone, not 
as what is related in general, this (sense) being secondary. 
And thus, (the compound is in) the sixth case with the 
sense of object; this is the meaning. 
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Now, even on the acceptance of the sixth case in = 
the residuary sense, Brahman’s being the object of the 
desire to know is not contradicted ; for relationship in 
general is based on some particular relationship. Even 
thus, for one who, discarding the direct object- = 
ness of Brahman, assumes indirect objectness through 
| the channel of general relationship, the effort is in 
| vain. 


ee 


a 


| Now, it is true that the desire to know is not 
| determined in the absence of what is desired to be known; 
j but there may be some other object for this desire, while 
l Brahman may be related to it as a residuary. To this 

! he says: “and because of the non-designation of anything 
| else as desired to be known.” 

With some unrevealed view one asks: . Now, even on 
the acceptance of the sixth case in the residuary sense” 
etc.; since relationship in general is not opposed to a 
particular relationship, and since the determination of the 
h desire to know is intelligible without contradicting 
_ (Brahman’s) being the object: this is the sense. Himself 
with an unrevealed view, he criticises: “even thus, for one 
who discarding the direct objectness of Brahman” etc. 
o W indeed have you followed the true principles of 
interpretation in abandoning the relationship of expressed 
१ which is primarily needed by the desire to 
is fit to be related primarily, and 


SITS ate | SN 
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h is needed somehow at a later stage, (thus making) 
secondary primary and the primary secondary! The 
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जिज्ञासा १०४ 


ननु शेषषष्ठीपरियहे$पि ब्रह्मणो जिज्ञा- 7 
साकमेत्वं न विरुध्यते; संबन्धसामान्यस्य 4 
विशषनिष्ठखात्‌ | एवमपि प्रत्यक्ष ब्रह्मणः ; 
FAAEA सामान्यद्वारेण परोक्षं कर्मत्वं 


कल्पयतो व्यर्थः प्रयासः स्यात्‌ । 

ननु सत्यं न जिज्ञास्यमन्तरेण जिज्ञासा 
निरूप्यते ; जिज्ञास्यान्तरं त्वस्या भविष्यति ; i 
ब्रह्म तु शेषतया daaa इतत आह--- i 
जिज्ञास्यान्तर इति | 

निगूढाभिप्रायश्रोदयति -- ननु रोषषष्टी- E 
परिग्रहेऽपि इति । सामान्यसंबन्धस्य विशेष- ; 
संबन्धाविरोधेन कर्मताया अविघातेन जिज्ञासा- a 


निरूपणोपपत्तेरित्यथे: । निगूढाभिप्राय एव दूष- 
यति--एवमपि प्रत्यक्षं ब्रह्मण इति। 
वाच्यस्य कर्मेखस्य जिज्ञासया प्रथममपेक्षितस्य 
प्रथमसंबन्धार्हस्य चान्वयपरित्यागेन पश्चात्कथंचिद- 
yaaa संबन्धिमात्रस्य संबन्धो, जघन्य; 
प्रथमः प्रथमश्च जघन्यः, इति सुव्याहृतं 


27 
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ननु न व्यथः, ब्रह्माश्रिताशेषविचार- 
प्रतिज्ञानाथस्वादिति चेत्‌, न, प्रधानपरि- 
ग्रहे तदपेक्षितानामप्यर्थाक्षिक्तत्वात्‌ | बह्म 
हि ज्ञानेनाप्तुमिष्टतमत्वाख्रथानम्‌ । तस्मि- 
न्प्रधाने जिज्ञासाकमंणि परिशहीते, येजि- 
ज्ञासितेविना ब्रह्म जिज्ञासितं न भवति, 
तान्यथोक्षिप्तान्येवोति न एथक्सूत्रयितव्या- 
नि। यथा 'राजासो गच्छति’ इत्युक्ते 
सपरिवारस्य राज्ञो waag भवति, 
तद्दत्‌ । श्रुनुगमाञ्च। “यतो वा इमानि 


न्यायतत्त्वस्‌ । प्रतयक्षपरोक्षताभिधानं च प्राथम्या- 
प्राथम्यस्फुटलास्फुटत्वाभिप्रायम्‌ | 

चोदकः स्ताभिभ्रायसुदूघाटयति--न व्यर्थः 
ब्रह्माश्रिताशेष इति । व्याख्यातमेतदधरतात्‌ | 
समाधाता स्वाभिसंधिमुदूघाटयति--न, प्रधान- 
परिग्रह इति। वास्तवं प्राधान्यं ब्रह्मणः | 
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Now, it is not in vain, since it would have the 
purpose of premising inquiry into everything, without 
residue, that is dependent on Brahman ; if this be said, 
no; because on the acceptance of the principal, whatever 
is dependent on it will be presumptively implied. 
Brahman, indeed, being what is most desired to be 
attained by knowledge, is the principal. That principal 
one, which is the object of the desire to know, being 
accepted, those things, without a desire to know which 
there will not be the desire to know Brahman, will 
certainly be presumptively implied; hence they are not 
to be separately stated in the aphorism. Just as 
when it is said, “ Here goes the king,” what is stated 
is the going of the king along with his retinue, so is it 
here. And it is so, also because of conformity with 
Scripture. The Scriptural passages beginning with 


(in the commentary) is in the sense of “ primary ” and 


£ 


‘ non-primary,” “ manifest ” and “ non-manifest ”. 

The objector now reveals his view: “not in vain, since it 
would have the purpose of premising inquiry into everything, 
without residue, that is dependent on Brahman.” This has 
been explained above. The respondent too reveals his own 
view: “no; because on the acceptance of the principal ' etc. 
The principal position belongs, in fact, to Brahman (though 
it is not so in the sentence). The sense of the rest (of 
the commentary) along with the illustration is not obscure 5 x 
the support of Scripture too is not obscure in sense. 
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“That whence these beings originate,” in the passage, 

“Desire the knowledge of that; that is Brahman,” 

quite explicitly show that Brahman is the object of the 

desire to know. And that will conform to the aphorism, 

if the sixth case is accepted in the sense of object. 

Therefore, “Of Brahman” is in the sixth case in the 
sense of object. 

Jijnadsa is desire to know. The knowledge 

a culminating in realisation is the object of the desire 


content of desire. Indeed, Brahman is the object 
desired to be realised through valid knowledge. The 
realisation of Brahman is, indeed, the human goal, 
| because it exterminates evils, Nescience etc., the 
| PE | seeds of all transmigration whatsoever. Therefore 
| | Brahman is what is to be desired to be known. 


Having thus established the compound (as of the 
character) acceptable to him, he states the meaning of the 
word jijfisa: “jijnasa is desire to know.” Be this so. 

p Knowledge is not the content of desire. The attainment 
_ of happiness or the remedying of misery is, verily, the 
र sphere of desire, or, through these, the means therefor. 
Knowledge of Brahman is not such. It is not, indeed, 
xperienced as advantageous or as the cessation of what is 
antageous. Nor is it a means to those two; for, 
when that exists, no special happiness is seen, while 
the misery that continues does not cease. Hence, merely 


expressed by the san-suffix; because fruit is the. 


7 


oc 


जिज्ञासा १०६ 


भूतानि जायन्ते’ इत्याद्याः श्रुतयः “ तद्वि- 
जिज्ञासस्व तद्रह्म”? इति प्रत्यक्षमेव बरह्मणो 
जिज्ञासाकर्मत्वं दशयन्ति | तञ्च कर्मणि 
षष्ठीपरिग्रहे सूत्रेणानुगतं भवति । तस्मा- 
Zan इति कमणि षष्टी ॥ 

ज्ञातुमिच्छा जिज्ञासा । अवगतिपयेन्तं 
ज्ञानं सन्वाच्याया इच्छायाः BA, फल- 
विषयत्वादिच्छायाः । ज्ञानेन हि प्रमाणे- 
नावगन्तुमिष्टं ब्रह्म | ब्रह्मावगतिर्हि पुरुषार्थः, 
नि: शोषसंसारबीजाविद्याद्यनर्थनिबहणात्‌ । 
तस्माद्रह्म जिज्ञासितव्यम्‌ ॥ 


तदेत्रमभिमतं समासं व्यवस्थाप्य जिज्ञासा- 
पदार्थमाह_ज्ञातुम्‌ इति । स्यादेतत्‌ । न 
ज्ञानमिच्छाविषयः | सुखदुःखाताप्तिपरिहारों वा 
तदुपायो वा तदृद्दारेणेच्छागोचरः। न चेवं 
ब्रह्मज्ञानम्‌ | न खन्वेतदनुकूलमिति वा प्रति- 
कूलनिवृत्तिरिति. वानुभूयते । नापि तयोरुपायः ; 
तस्मिन्सत्यपि सुखभेदस्यादरीनात्‌ , अनुवतेमानस्य 
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च दुःखस्यानिवृत्ते: । तस्मान्न सूत्रकाखचन- 
मात्रादिषिकमंता ज्ञानस्येत्यत आह--अवगति- | 
पर्यन्तम्‌ इति | न केवलं ज्ञानमिष्यते किं त्ववगति 
साक्षात्कारं कुवेदवगतिपर्यन्त सन्वाच्याया इच्छायाः 
कर्मे । कस्मात्‌? फलविषयत्वादिच्छायाः 
तदुपायं फळपयेन्तं गोचरयतीच्छेति शोषः | 

ननु भवलवगतिपयेन्तं ज्ञानम्‌ ; किमेतावता- 
He भवति ? न ह्यनपेक्षणीयविषयमवगतिपर्यन्तमपि 
ज्ञानमिष्यत इयत आह-ज्ञानेन हि प्रमाणे- 
नावगन्तुमिष्टं ब्रह्म । भवतु ब्रह्मविषयावगतिः, 
एत्रमपि कथमिष्टेयत आह-ब्रह्मावगतिर्हि 
पुरुषार्थः । किमभ्युदयः ? न, कि तु निःश्रेयसं 
विगलितनिखिळदुःखानुषङ्गपरमानन्दघनब्र्मावगति - 

ब्रह्मणः स्वभाव इति सेव निःश्रेयसं पुरुषार्थ इति । 
स्यादेतत्‌ | न ब्रह्मावगतिः पुरुषार्थः । 
पुरुषव्यापारव्याप्यो हि पुरुषार्थः । न चास्या 
बर्मस्वभावभूताया उत्यत्तिविकारसंस्कारप्राप्तयः सं- 
था सत्यनित्यत्वेन तत्स्वाभाव्यानुपपत्तेः 
न चोसत्त्याद्यमावे व्यापारव्याप्यता । तस्मान्न 


॥ 


rsity Haridwar Collection. Digitized by 53 Foundation USA 
आर ० 


= a ~ mj जा 3 
क्र ee = er का ~ FS 
d. E. ~ Re a on) No oa 
= a क 


+ 


THE DESIRE TO KNOW E 


because of the aphorist’s words, being the object of desire does 
not result for knowledge. To this he says: 1106 know- 
ledge culminating in realisation etc. Not bare knowledge 
is desired; rather, it is the knowledge, which as bringing 
‘about realisation or intuition culminates in realisation, 
that is the object of the desire expressed by the san-suffix. 
Why? “ Because fruit is the content of desire”; desire has 
the means for its sphere till the fruit is attained; this is 
the complement (to be understood). 

Now, let it be that knowledge culminates in realisation ; 
does it even then become a desired object? Knowledge 
of what is not required is not, verily, desired, even if it 


culminate in realisation. To this he says: “Indeed, 
Brahman is the object desired to be realised through valid 
knowledge.” Let it be that there is realisation whose 


content is Brahman: even thus, how is it what is desired ? 
To this he says: ° The realisation of Brahman is, indeed, 
the human goal.” Js it prosperity? No; it is, rather, 
beatitude, which is of the nature of Brahman, the mass of 
supreme bliss whence has been expelled ali taint of misery ; 
hence it is the unexcelled human goal. 

Be this so. The realisation of Brahman is not the 
human goal. For the human goal is what is pervaded by 
buman activity; and to this (realisation), which is of the 
nature of Brahman, generation, modification, purification or 
attainment cannot happen, as, being non-eternal in that 
caso, it could not intelligibly be of that nature (of 
Brahman). And when generation etc. are absent, there is 
no pervasion by (human) activity. Hence, realisation of 
Brahman is not the human goal. To this he says: 
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“because it exterminates evils, Nescience etc., the seeds of 
all transmigration whatsoever.” True, in the realisation 
of Brahman, which is of the nature of Brahman, 
generation etc. do not occur; yet, under the influence 
of the indeterminable beginning!ess Nescience, the 
nature of Brahman, though not iliumined by another and 
though shining, appears as if not shining and as if illu- 
mined by another; though different from the body, organs 
etc., it appears as if not different from them; hence, 
prior to the extermination of the evils, Nescience etec., 
the seeds of transmigration, it is unattained, as it were, 
and when that (extermination) exists, it becomes attained, 
as it were: consequently, being thus sought by men, it is 
appropriately the human goal. 

The word “etcetera” after “ Nescience” comprehends 
the impressions thereof. The cessation of Nescience etc., 
however, should be known to come from the effect of 
contemplation, viz., intuition, which is a variety of psy- 
chosis of the internal organ. He concludes: “ Therefore, 
Brahman is what is to be desired to be known ” by the person 
who is of the character stated above and desires release. 
Not, verily, without that knowledge is Nescience, wnich with 
its impressions is the primal cause of manifold miseries, 
destroyed. Nor without its destruction is there the mani- 
* festation of the intuition of the 7700 as of the nature of 


1owledge, should be desired. And that results . 


~~ a १०८ 


ब्रह्मावगतिः gem इत्यत आह---निः- 
शेषसंसारबीजाविद्याद्यन थनिबहेणात्‌ । स- 
त्यम्‌, ब्रह्मावगतो बह्यखभावे नोसत्त्यादयः 
संभवन्ति ; तथाप्यनिरवचनीयानाद्यविद्यावशाह्नह्म- 
स्वभावोऽपराधीनप्रकाशोऽपि प्रतिभानपि न प्रति- 
भातीव पराधीनप्रकाश इव देहेन्द्रियादिभ्यो 
भिन्नोऽप्यभिन्न इव भासत इति संसारबीजा- 
विदय्यायनर्थनिबहणात्मागप्राप्त इव तस्मिन्सति प्राप्त 
इव भवतीति पुरुषेणाथ्यमानखातुरुषाथे इति 
युक्तम्‌ | 

अविद्यादीत्यादिग्रहणेन तत्संस्कारोऽवरुध्यते । 
अविद्यादिनिवृत्तिस्तूपासनाकार्यादन्त : करणवृत्तिभे - 
दात्‌ साक्षात्कारादिति द्रष्टव्यम्‌ । उपसंहरति--- 
तस्माद्वह्म जिज्ञासितव्यम्‌ उक्तलक्षणेन मुमु- 
aut । न खलु तञ्ज्ञानं विना सवासनविविधदुः- 
खनिदानमविद्योच्छिद्यते | न च तदुच्छेदमन्तरेण 
विगलितनिखिलदुःखानुषङ्गानन्दघनबरह्मात्मतासाक्षा - 
त्काराविभावो जीवस्य । तस्मादानन्दघनव्रह्मात्म- 
तामिच्छता तदुपायो ज्ञानमेषितव्यम्‌ । ag 


28 


CC-0. Gurukul Kangri University Haridwar Collection. Digitized by S3 Foundation USA 


LT Pld 


१०९ जिज्ञासा 


तत्पुनब्रेह्म प्रसिद्धमप्रसिद्ध वा स्यात्‌; 
यदि प्रसिद्ध न जिज्ञासितव्यम्‌; अथा- 
प्रसिद्ध नेव ari जिज्ञासितुमिति | 


न केवलेभ्यो वेदान्तेभ्यः अपि तु बह्ममीमांसोप- 
करणेभ्य इति इच्छामुखेन ब्रह्ममीमांसायाँ 
प्रवत्येते, न तु वेदान्तेषु तदर्थविवक्षायां वा; 
तत्र फल्वदर्थावबोधपरतां स्वाध्यायाध्ययनविधे: 
| सूत्रयता “अथातो धर्मजिज्ञासा? इत्यनेनैव 
ri प्रवतितत्वात्‌ , धमेग्रहणरय च वेदाथोपलक्षण- 
। त्वनाधमेवद्रह्मणो5प्युपलक्षणलवात्‌ । यद्यपि च 
घर्ममीमांसावत्‌ वेदार्थमीमांसया ब्रह्ममीमांसाप्याक्षेप्तु 
शक्यते, तथापि पराच्या मीमांसया न EINA, 
नापि ब्रह्ममीमांसाया अध्ययनमात्रानन्तर्यमिति 
' बह्ममीमांसारम्माय नित्यानित्यवियेकाचानन्तर्यप्रदरी- 
नाय चेदं सूत्रमारम्मणीयमित्यपोनरुकत्यम्‌ | 
स्यादेतत्‌ | एतेन सूत्रेण ब्रह्मज्ञानं प्रत्युपायता 
'मरीमांसाया: प्रतिपाद्यत इत्युक्तम्‌ ; तदयुक्तम्‌ , 
विकल्पासहत्वात्‌ , इति चोदयति--तत्पुनजैह्म 


~ 
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That Brahman, again, should be either known or 
unknown. If known, it is not to be desired to be known; 
if not known, it cannot at all be desired to be known. 


inquiry into Brahman; consequently, through desire, one 
is directed to the inquiry into Brahman, not to the Vedanta 
texts or to the intention _to-declare their sense. For, this 
(latter) is already attained by (the aphorism) “ Then, there- 
fore, the inquiry into Religious Duty,’ which aphoristi- 
cally expresses the injunction to study one’s own Veda, 


this (study) signifying the fruitful understanding of the 
sense; and the apprehension of Religious Duty, since it 
implies the (entire) sense of the Veda, secondarily implies 
Brahman too, in the same way as (it implies) what is not 
Religious Duty (adharma). Though, like the inquiry into 
Religious Duty, the inquiry into Brahman too may be implied 
by the inquiry into the sense of the Veda, yet, that is not set 
forth in the earlier inquiry (into dharma). Nor does the 
inquiry into Brahman follow immediately on the mere study 
of the Veda. Hence, in order to start the inquiry into 
Brahmen and also to show that it follows immediately on the 
discrimination of the eternal from the non-eternal etc., this 
aphorism has to be stated; thus, there is no repetition. 

Be this so. By this aphorism, it has been said, instru- 
mentality to the knowledge of Brahman is taught of inquiry ; 
that does not stand to reason, since it cannot bear exami- 
nation; thus, one asks: “ That Brahman, again” etc. From 
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endowed with all powers. By him who analyses the — 
meaning of the word Brahman, there are cognised the “ह 
meanings eternal, pure etc., because of conformity छाती... 
the sense of the root “ Brh”. And because of being the = 
self of all, the existence of Brahman is well-known. 

Everyone, verily, cognises the existence of himself; 
he does not cognise “I do not exist”. If indeed the 


- 
existence of the self were not well-known, the entire - 
world would cognise “ 1 do not exist”. And the self is - 
Brahman. 5 z 
M, i on १ 
the Vedanta texts, which as not of human origin are self- r 


evidently valid, (Brahman) should be either known or 5 
not known. If it be known, it has been made the content 

4 of ascertained knowledge arising out of the Vedanta 

| texts ; therefore, it is not to be desired to be known; for, 

the means which, having produced its fruit, (yet) makes 

no distinction to its object, transgresses the definition 

of means. Or else, if it be not known from the Ved&ntas, 

then, since the Vedantas do not teach it, it would ever be 


unknown and could not be desired to be known. Desire 


2 
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उच्यते--अस्ति ताबट्रह्म निलशुद्धबुद्ध- 
मुक्तस्वभावं सवज्ञं सवेशक्तिसमन्वितम्‌ | 
ब्रह्मशब्दस्य हि वयुत्पाद्यमानस्य AA- 
शुद्धस्वादयोऽथाः प्रतीयन्ते, बृहतेर्धातो- 
रर्थानुगमात्‌ | सवस्यात्मत्वाच्च ब्रह्मास्तित्व- 
प्रसिद्धि; | सर्वो ह्यात्मास्तित्वं प्रत्येति न 
‘a अहमस्मि’ इति । यदि हि नास्मास्ति- 
स्वप्रसिद्धिः स्यात्‌, Gal लोकः ' नाह- 
मस्मि? इति प्रतीयात्‌ | आत्मा च ब्रह्म ॥ 


इति | वेदान्तेभ्योऽपोरुषेयतया स््तःसिडप्रामाण्येभ्यः 
प्रसिङमप्रसिङ वा स्यात्‌ । यदि प्रसिडम्‌, 
वेदान्तवाक्यसमुत्थेन निश्चयज्ञानेन विषयीकृतम्‌ ; 
ततो न जिज्ञासितव्यम्‌ , निष्पादितक्रिये कर्मणि 
अत्रिरेषाधायिनः साधनस्य साधनन्यायातिपातात्‌ | 
अथाप्रसिद्धं वेदान्तेभ्यः, तहि न तदेदान्ताः 
प्रतिपादयन्तीति सवेथाप्रसिड॑ नेव शक्यं जिज्ञा- 
सितुम्‌। अनुभूते हि प्रिये भवतीच्छा न 
तु सर्वथाननुभूतपूर्वं । न चेष्यमाणमपि शक्यं 
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ज्ञातुम्‌ , प्रमाणाभावात्‌ । शाब्दो हि तस्य प्रमाणं 
वक्तव्यस्‌। यथा वक्ष्यति “शाख्रयोनिल्वात्‌ ? 
इति । स चेत्तन्नावबोधयति, कुतस्तस्य तत्र 
प्रामाण्यम्‌ ? न च प्रमाणान्तरं ब्रह्मणि प्रक्रमते । 
तस्माख्सिद्धस्य ज्ञातुं शक्यस्याप्यजिज्ञासनात्‌ 
अप्रसिडस्येच्छाया अविषयत्वात्‌ अशक्यज्ञानलाच्च 
न ब्रह्म जिज्ञाऱ्यमित्याक्षेपः | परिहरति-- 
उच्यते-अस्ति aaga निलशुद्धबुद्ध- 
मुक्तखभावम्‌ । अयमथेः--प्रागपि ब्रह्ममीसां- 
साया अधीतवेदस्य निगमनिरुक्तव्याकरणादि- 
परिशीलनविदितपदतदर्थसंबन्धस्य “ सदेव सोम्येदमग्र 
आसीत्‌ ? इत्युपक्रमात्‌ | तत्त्वमसि ? इत्यन्तात्सं- 
दर्भात्‌ नित्यलायुपेतब्रह्मखखरूपावगमस्तावदापाततो 
विचाराडिनाप्यस्ति | अत्र च ब्रह्मेत्यादिनावगम्येन 
तहिषयमवगम॑ लक्षयति, तदस्तिखस्य सति 
विमर्शे विचारात्मागनिणेयात्‌ । नित्येति क्षयिता- 
लक्षणं दुःखमुपक्षिपति | शुद्धेति देहाद्युपाधिकमपि 
दुःखमपाकरोति | बुद्धेत्यपराधीनप्रकाशमानन्दात्मानं 
दरयति, आनन्दप्रकारायोरभेदात्‌ | 
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be said to be the means of knowing it; as will be said: 
“ Because of the sacred-teaching-source.” sIf that does not 
give knowledge of it, whence then its (the s’astra’s) 
authoritativeness in that respect? Nor does any other 
means of valid knowledge apply in respect of Brahman. 
Hence, since in the case of what is known, though it can 
be known, there is no desire to know, and in the case of 
what is not known, it is not the object of desire and cannot 
be known, Brahman cannot be the object of the desire 
to know; this is the objection. He remedies it: “The 
reply is: there does exist Brahman, who is by nature eternally 
pure, intelligent and free.” This is the sense: even prior to 
the inquiry into Brahman, for him, who has studied the 
Veda, who has by a study of Etymology (nirukta), Grammar 
(vyakarana) etc., understood the relation of words and 
their import, there is even without the inquiry a general 
understanding of the nature of Brahman endowed with 
eternality etc. from the string of texts beginning with 
“ Existence alone this was in the beginning, dear one ” and 
ending with “That thou art”. Here, by the words 
“Brahman” etc. (in the commentary) signifying the object — 
of knowledge, there is indicated secondarily the knowledge 
whose content is Brahman, since the existence of that 
(Brahman) ‘is not settled prior to inquiry, when there is a 
doubt. By the word “eternal,” misery characterised by 
diminution is excluded. By the word “ pure,” misery due 
to adjuncts like the body etc., is excluded. The word 
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“intelligent ” exhibits it as blissful and not illumined by 
another, since bliss and effulgence are non-difterent. 

Be this so. If release existed, then would shine forth 
these, its (qualities) purity etc. ; but, prior to that, there is 
conjunction with misery through the bolily attributes of 
birth, old age, death etc., due to non-difference from 
the body etc. To this he says: “free”. Always free, 
always pure, it yet appears so (i.e., non-different from the 
i body etc:), because of delusion due to the influence ef 
beginningless Nescience. Having thus shown the adjunct- 
less form of Brahman, he declares its form as with the 
adjunct of Nescience: “omniscient and endowed with all 


inne 


powers.” By this is shown its being the cause of the 
universe, since being or not being the cause is depen- 
dent on the: presence or absence of power and know- 
ledge. Whence, again, the realisation of Brahman as of 
this nature? To this he says: “By him who analyses the 
meaning of the word ‘Brahman’ etc. The realisation of 


_ Brahman as of this nature comes not merely from considera- 
tion of texts like “Existence alone” etc., taken together 
८ with what goes before and after, but the word “ Brahman” 
‘itself gives us this very sense through its etymology. He 
_ gives the derivation: “ because of conformity with the sense of 
_ the root ‘brh’.” The root “brh,” meaning growth, signifies 
E 3 excellence. This undefined excellence permits of it 
(Brahman) (the attribution of) eternality, purity, intelligence 
etc., conveyed through other words: this is the sense. 


surukul Kangri University Haridwar Collection. Digitized by S3 Foundation USA 
- * 


Ee 
ESR 


जिज्ञासा ११२ 


स्यादेतत्‌ । मुक्तो सत्यामस्येते शुडत्वादय: 
प्रथन्ते, ततस्तु प्राक्‌ देहायभेदेन तडमेजन्मजरा- 
सरणादिदुःखयोगादित्यत उक्तम--मुक्त इति | 
सदेव मुक्तः सदेव केवलोईनाद्यविद्यावशात्तु 
श्रान्त्या तथावभासत इत्यर्थः । तदेवमनोपाधिकं 
ब्रह्मणो रूपं दशैयिखा अविद्योपाधिकं रूपमाह--- 
सर्वज्ञ सवेशक्तिसमन्वितम्‌ । तदनेन जग- 
त्कारणत्वमस्य दर्शितम्‌ , शक्तिन्ञानभावाभावानु- 
विधानात्कारणत्वभावाभावयोः । कुतः पुनरेवं- 
भृतबह्मस्वरूपात्रगतिः इत्यत आह---ब्रह्मशब्द स्य | 
हि इति। न केवलम्‌ “सदेव सोम्येदम्‌ ' | 
इत्यादीनां वाक्यानां पोर्वापयेपर्यालोचनया इत्थं- 
भूतब्र्मावगतिः | अपि तु ब्रह्मपदमपि निवेचन- 
सामर्थ्यादिममेवार्थ स्वहस्तयति | निर्वचनमाह-- 
बृहतेधांतोरथानुगमात्‌ | वृडिकर्मा हि बृहति- 
रतिशायने वरतते। तच्चेदमतिशायनमनवच्छिन्नं 
पदान्तरावगमितं नित्यशुडबुडत्वायस्याभ्यनुजाना- 
तीत्यथेः | 
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| तदेवं तसदार्थस्य शुडत्वादेः प्रसिद्धिमभिघाय 
| त्वंपदार्थस्याप्याह---सवेस्यात्मत्वाच्च ब्रह्मास्ति- 
| त्वप्रासाद्विः । सवेस्य पांसुलपादकस्य हालि 
कस्यापि ब्रह्मास्तित्वप्रसिडिः ; कुतः ? आत्मत्वात्‌ | 
एतदेव स्फुटयति--सरवो हि इति | प्रतीतिमेव 
अप्रतीतिनिराकरणेन द्रढयति--न न इति | 
न न प्रत्येति ‘sata’ इति, कि तु प्रत्येत्येवेति 
- योजना । ननु 'अहमरिम? इति च ज्ञास्यति 
मा च ज्ञासीदात्मानमित्यत आह--यादि इति | 
अहमस्मीति न प्रतीयात्‌। अहंकारास्पदं हि 
जीवात्मानं चेन्न प्रतीयात्‌ "अहम्‌? इति 
न प्रतीयादित्यथः | ननु sag सवो जन 
आत्मानमहंकारास्पदम्‌ , ब्रह्मणि तु किमायातम्‌ 
इत्यत आह आत्मा च ब्रह्म; तदः लमा 
 सामानाधिकरण्यात्‌। तस्मात्तसदाथेस्य JEJE- 
ala: शब्दतः त्वंपदार्थस्य च जीत्रात्मनः 
` प्रत्यक्षतः प्रसिडेः, पदार्थज्ञानपूवेकत्वाच्च वाक्यार्थ- 
` ज्ञानस्य, त्वंपदार्थस्य ब्रह्ममावावगमः | तत्वमसि ? 
` इति वाक्यादुपपद्यत इति भावः | 
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Having thus declared that purity etc. are well-known 
of the denotation of the word “ that,” he says also of the 
denotation of the word “thou”: “And, because of being 
the self of all, the existence of Brahman is well-known.” 
The existence of Brahman is well-known to ail, even to 
the ploughman with his dust-covered feet; whence? Because 
it is himself. This itself is explained: “ Every one, verily " 
etc. He confirms this cognition itself, by the refuta- 
tion of non-cognition: “not not” etc.; does not fail 
to cognise “I exist,’ but certainly does (so) cognise: 
this is the construction. Now, one may know 1 exist,” but 
may not know the self. To this he says: “If, indeed ” ete. 
He would not have the cognition “I exist”. If he did not 
cognise the jtva-self, which is the substrate of “I-ness,” 
he wouid not have the cognition of “I”; this is the sense. 
Now, let it be that all men have the cognition of the self, the 
substrate of “I-ness’’; what of it for Brahman ? To this he 
says: “ And the self is Brahman’’; because of the apposi- 
tional relation of “that” to “thou”. Hence, the purity, 
intelligence etc. of the denotation of the “that” being 
well-known from Scripture, and the 7१८८ denoted by the 
“thou” being well-known from perception, and since the 
cognition of the word-significance precedes the cognition 


realisation of the denotation of the “thou ” as of the 


art”: this is the idea. 


Collection. Dig 


of the sentence-significance, it is intelligible that the = 
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nature of Brahman results from the text “That thou | 
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If, then, in the world, Brahman is well-known as 
the self, in that case, since it is already known, it 
follows again that it is not to be desired to be 
known. No; because there are conflicting views as 
to its particular nature. The ordinary man and the 
Lokayatikas conceive of the self as the mere body 
qualified by intelligence. Others hold that the self is 
only the intelligent sense-organs. Yet others say that 
it is the mind. Some say that it is mere momentary 
cognition. Others say that it is the void. Still others 
say that there is a being different from the body, who 
migrates, who is agent and enjoyer. Some say that 


The objector declares the defect in the first of these 
alternatives: “If, then, in the world” etc. The “world” 
means the succession of teacherand taught. If from the 
text “That thou art,” Brahman be well-known to be the 
self—where one ought to say “The self (be understood) as 
Brahman,” the statement “Brahman as the self” is to be 
understood (as made) in view of the intention to declare 
non-difference—(it would again follow that being known 
it cannot be the object of the desire to know). He answers 
this: “No.” Why not? “Because there are conflicting 


हः views as to its particular nature.” Such conflicting views 
are said to be the seeds of doubt, in the absence of any means 


valid knowledge to confirm or confute. And because of 


जिज्ञासा ११४ 


यदि aR लोके ब्रह्म आत्मत्वेन 
प्रसिद्धमस्ति, ततो ज्ञातमेवेत्यजिज्ञास्यत्वं 
पुनरापन्नम्‌। न, तद्विशेषं प्रति विप्रतिपत्तेः | 
देहमात्रं चेतन्यविशिष्टमात्मेति पराकृता 
जना लोकायतिकाश्च प्रतिपन्नाः । इन्द्रि- 
याण्येव चेतनान्यात्मेत्यपरे | मन इत्यन्ये । 
विज्ञानमात्रं क्षणिकमित्येके । शून्यमित्य- 
प्रे। अस्ति देहादिव्यतिरिक्तः संसारी 
कर्ता भोक्तेत्यपरे | भोक्तेव केवलं न pA- 

आक्षेत्ता प्रथमकल्पाश्रयं दोषमाह--यदि 
ताहि लोक इति । अध्यापकाध्येतृपरम्परा 
Sim: | तत्र “तत्वमसि? इति वाक्यायदि 
ब्रह्म आत्मत्वेन प्रसिडमस्ति | “आत्मा ब्रह्मलेन ? 
इति वक्तव्ये “ब्रह्म आत्मत्वेन? इति अभेद- 
विवक्षया गमयितव्यम्‌ | परिहरति--न; कुतः ? 
तद्विशेषं प्रति विप्रतिपत्तेः । तदनेन 
विप्रतिपत्तिः साधकबाधकप्रमाणाभावे सति संशय- 
बीजमुक्तम्‌ | ततश्च संशयाज्ञिज्ञासोपपद्यत इति 
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ae | अस्ति तव्यतिरिक्त ईश्वरः सर्वज्ञः 
i सर्वशक्तिरिति केचित्‌ । आत्मा स भोक्लु- ` 
| रित्यपरे । एवं बहवो विश्रतिपन्ना युक्ति- 
वाक्यतदाभाससमाश्रयाः सन्तः । तत्रावि- 


| चाय यक्किंचित्प्रतिपद्यमानो निःश्रेयसा- 
| स्रतिहन्येत, अनर्थ चेयात्‌ । anga- 
| जिज्ञासोपन्यासमुखेन वेदान्तवाक्यमीमांसा 
| तदविरोधितरकांपकरणा निःश्रेयसप्रयोजना 
। | प्रस्तूयते ॥ 


भाव; । विवादाधिकरणं धर्मी सवेतन्त्रसिद्धान्त- 
सिडोऽभ्युपेयः ; अन्यथा अनाश्रया भिज्ञाश्र्या 
वा विप्रतिपत्तय न स्यु; | विरूडा हि प्रतिपत्तयो 
विप्रतिपतयः ; न चानाश्रयाः प्रतिप्तयो भवन्ति, 
 अनालम्बनत्यापत्तेः ; न च भिन्नाश्नया AEE: | 
न हि “अनित्या बुद्धिः? “ नित्य आत्मा? इति 
` प्रतिपत्तिविप्रतिपत्ती । तस्मात्तत्पदार्थस्य JEET- 
` देवेदान्तेभ्यः प्रतीतिः, त्वंपदार्थस्य च जीवात्मनो 
लोकतः सिद्धिः सर्वतन्त्रसिडान्तः । तदाभा- 
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he is enjoyer alone, not agent. There is, as different 
from that, the Lord, omniscient and omnipotent, say 
some. The self he is of the enjoyer, say others. Thus 
many people hold different views, basing themselves 
upon reasoning and texts (both sound and) fallacious. 
Of these, he, who without inquiry accepts any, will 
fall from beatitude and attain to evil. Therefore 
beginning with a statement of the desire to 
know Brahman, there is begun a respectful inquiry into 
the Vedanta texts, whose auxiliary is reasoning 
not inconsistent therewith, and whose purpose is 
beatitude. 


that doubt the desire to know is intelligible: this is the idea. 
The substrate, which is the basis of dispute, should be 
admitted to be established by the conclusions of all systems; 
else, there would be no conflicting views, these having either 
no basis or different bases. “ Vipratipattis’’ are, verily, : 
conflicting views; and views cannot have no basis, as then ~ 
they would have nothing to rest on. Nor do those (views) > 
conflict which have different bases. The views that 
_ the intellect is non-eternal and that the soul is eternal l 
are not, truly, conflicting views. Hence, it is the con- 
clusion of all systems that the purity etc. of the denota- a 
tion of the “that” are known from the Vedāntas, while 

the jiva denoted by the “thou ” is established by experience. <p 
The conflicting views relate merely to their manifestation aa 
or non-manifestation and to the various modes thereof. 
Therefore, since, in respect of the substrate known 
in a general way, there are conflicting views as tothe ~ 
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particulars (of its nature), doubt in respect of these 
i particulars is reasonable. 
| Of these, he shows first the conflicting views about 
i the denotation of the “thou,” in the words beginning 
with “ The ordinary man ” and ending with “ enjoyer alore, 
not agent”. Here, on the views of intelligence as body, sense, 
mind or momentary cognition, the eternality etc. of the 
denotation of the “ that” cannot relate to the denotation of 
i the “ thou,” because of lack of compatibility. On the nihilist 
view too, how can that which is incapable of being 
spoken of and is not a word-sense be the sphere (of 
denotation) of the “that” and “thou”? Of the 
forms of agent and enjoyer too, there is certainly lack of 
consonance with the eternality etc. of the denotation 
of the “that,” because of mutability. On the view 
that (the self) though not an agent is an enjoyer, there 
is lack of consonance with eternality etc., because of 
mutability. On the view that selves though not enjoyers 
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are many, there continues the same lack of consonance 
with the denotation of the word “that, because of the 
non-eternality etc. resulting from definition as a plurality 
and because of the abandonment of non-dualiity. Through 
_ the conflicting views in respect of the denotation of the 
_ word “thou,” there are shown similar views in respect 
of the denotation of the word “that”; that is to say, 
= 9 Lokayatikas and others who contend that the Vedas 
al unauthoritative, verily, hold the cognition of the 
ion of the “that” to be illusory, while those 
maintain the Vedas to be authoritative, hold 
the denotation of the “that ” is either figurative 


जिज्ञासा ११६ 


सतल्वानाभासलतत्तदिशेषेषु Rat विप्रतिपत्तयः | 
तस्मात्सामान्यतः प्रसिद्धे धर्मिणि विशेषतो 
विप्रतिपत्तो युक्तस्तडिझोषेषु संशयः | 

तत्र त्वंपदार्थे तावडिप्रतिपत्तीदेशेयति--देह- 
मात्रम्‌ इत्यादिना भोक्तेव केवलं न कत्ता 
इत्यन्तेन | अत्र देहेन्द्रियमन:क्षणिकविज्ञानचेतन्यपक्षे 
न तसदार्थनित्यल्चादयः लवंपदार्थेन संबध्यन्ते, योग्य- 
ताविरहात्‌ । शृन्यपक्षेऽपि सवोपास्यारहितमपदार्थः 
कथं तस्त्रमोगोचरः ! करतृंभोक्तृरबभावरंयापि 
परिणामितया तदार्थनित्यत्या्यसंगतिरेव | अकतृ 
Ashi भोक्तृत्वपक्षे परिणामितया नित्यलायसंगतिः | 
अभोक्तृत्वेऽपि नानात्मलपक्षे नानाखेनावच्छिन्न- 
त्वादनिल्यत्वादिप्रसकावडेतहानाच्च तत्पदार्थासंगति- 
स्तदवस्थेव | छंपदार्थविप्रतिफ्च्या च तलदार्थेऽपि 
विप्रतिपत्तिदेर्शिता--वेदाप्रामाण्यवादिनो हि लो- 
कायतिकादयस्तसदार्थप्रत्ययं मिथ्येति मन्यन्ते, 
वेद््रामाण्यवादिनोऽप्यौपचारिकं ततदा्थमविदक्षितं 
बा मन्यन्त इति । तदेवं खंपदाथेविप्रतिपत्तिद्वारा 


~ 


तत्पदार्थ विप्रतिपत्ति सूचयित्वा साक्षात्ततदार्थेऽपि . 
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विप्रतिपत्तिमाह--अस्ति तद्वघतिरिक्त इश्वरः 
| सवेज्ञः सवेशक्तिरिति केचित्‌ । तत्‌ इति 
| | जीवात्मनः परामशति a केवलं शरीरादिभ्यः 
ia जीत्रात्मभ्योऽपि व्यतिरिक्तः । a च aaa 
जगत I ऐश्वर्यसिड्यथे खाभाविकमरय 
रूपडयमु कम "सर्वज्ञः सर्वशक्तिः? इति | 
तस्यापि जीत्रात्मभ्योऽपि व्यतिरेकात्‌ न d- 
j पदार्थन सामानाधिकरण्यमिति स्वमतमाह 
| आत्मा स भोक्तुरित्यपरे । भोक्तुर्जी- 
f वात्मनोऽविद्योपाधिकस्य स इश्वरः तत्पदार्थ आएमा ; 
तत ईश्वरादभिन्नो जीवात्मा, परमाकाशादिव 
घटाकाशादय TAA: | 

विप्रतिपत्तीरुपसंहरन्‌ विप्रतिपत्तिबीजमाहू--- 
- एवं बहव इति । युक्तियुक्त्यामासवाक्यवाक्या- 
 भाससमाश्रयाः सन्त इति योजना ag 
सन्तु विप्रतिपत्तयः तन्निमित्तश्च संशय: ; तथापि 
किमथे ब्रह्ममीमांसा आरभ्यते इत्यत आह--- 
_तत्राविचाय इति। तत्त्वज्ञानाच निःश्रेयसाधिगमः, 
 नातत्तज्ञानाङ्गवितुमहंति । अपि च aqa- 
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Thus, having, through the conflicting views about the 
denotation of the “thou,” indicated the conflicting views 
about the denotation of the “that,” he states the 
conflicting views directly relating to the denotation of the 
“that”: “There is, as different from that, the Lord, 
omniscient and omnipotent, say some.” “That” relates 
to the jiva-selves. He is different not merely from the body 
etc., but also from the jiva-selves. And he is also the ruler of 
the whole universe. His two natural attributes of omni- 
science and omnipotence are mentioned to establish rulership. 
Even this (ruler), being different from the jiva-selves, 
cannot have an appositional relation with the denotation 
of the “thou”; hence, he states his own view thus: 
“The self, he is of the enjoyer, say others.’ Of the enjoyer, 
i.e., of the jiva-self conditioned by Nescience, he, the 
Lord, the denotation of the “that,” is the self; hence, 
non-different from the Lord is the jiva-self, as the pot-ether 
etc. from the ether at large; this is the sense. 

In finishing with the conflicting views, he states the 
cause of these views: Thus, many” etc. They base 
themselves on reasoning, sound or fallacious, and on 
texts, soundly or unsoundly interpreted; this is the 
construction. ` Now, let there be conflicting views, and let 
doubt be their cause; even so, why shouid the inquiry 
into Brahman be commenced? To this he says: “ Of these, 
he, who without inquiry” etc. Beatitude can come from 
knowledge of the truth, not of untruth. Further, if 
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because of untrue knowledge there is loss of faith ovil : 


too follows, he says: © and attain to evil” etc. He concludes 


the purport of the aphorism: “Therefore” etc. The 
inquiry into the Vedantas is but reasoning; other reason- 
ing, which dees not conflict therewith, such as is mentioned 
in the Pirva-mimims@ and in the Nyčya-sūtras, in ै 
discussing the authoritativeness of the Vedas, of perception - 
etc.; that of which thess are auxiliaries is thus mentioned. 
Hence, it is established that the inquiry into Brahman, है 
which brings about the knowledge of Brahman, the means 
to supreme beatitude, should be commenced. ; 


जिज्ञासा 


ज्ञानान्नास्तिक्ये सति अन्थप्राप्तिपपीत्याह--- 
अनर्थ च इति। सूत्रतातर्यमुपसंहरति--- 
तस्मात्‌ इति । वेदान्तमीमांसा तावत्तं एव, 
तदतिरोधिनश्च येऽन्येऽपि तर्का अध्वरमीमांसायां 
न्याये च वेदप्रत्यक्षादिधरामाण्यपरिशोधनादिषूक्ताः 
ते उपकरणं यस्याः सा तथोक्ता । तस्मासरमनिः- 
श्रेयससाधनब्रह्मज्ञानप्रयोजना ब्रह्ममीमांसा आरब्ध- 
व्येति सिद्वम्‌ | 


अ 


ब्रह्म जिज्ञासितव्यमित्युक्तम्‌। किंलक्षणं 
पुनस्तद्रूह्म इत्यत आह भगवान्सूत्रकारः-- 


जन्माद्यस्य यतः ॥ २॥ 


तदेवं प्रथमसूत्रेण मीमांसारम्भमुपपाथ AR- 
मीमांसामारभते--जन्माद्यस्य यतः | एतरय 
सूत्रस्य पातनिकामाह भाष्यकारः-ब्रह्म जिज्ञासि- 
तव्यामेत्युक्तम्‌ ; किंलक्षणं पुनस्तद्रह्म । 
अत्र यद्यपि ब्रह्मस्वरूपज्ञानस्य प्रधानस्य प्रतिज्ञया 
` तदङ्गान्यपि प्रमाणादीनि प्रतिज्ञातानि, तथापि 
स्वरूपस्य प्राधान्यात्तदेवाक्षिप्य प्रथमं समर्थ्यते । 
तत्र यद्यावदनुभूयते तत्सर्वे परिमितमविशुदमबुदध 
विध्वंसि च; न तेनोपलब्धेन तहिरुडरय 
_ नित्यशुडबुडस्रभावस्य ब्रह्मणः स्वरूपं शक्यं 
 लक्षयितुम्‌। न हि जातु कश्चित्कृतकत्वेन 
नित्यं लक्षयति। न च तडर्मेण नित्यत्वादिना 


“ie 
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Brahman, it has been said, is to be desired to be 
known. What is the definition, then. of this Brahman ? 
To this the venerable aphorist says— 


THAT, WHENCE FOR THIS WHAT BEGINS 
WITH ORIGINATION 


Having thus justified in the first aphorism the com- 
mencement of the inquiry, he commences the inquiry into 
Brahman: That, whence for this what begins with origination. 
The commentator says by way of introduction to this 
aphorism: “Brahman, it has been said, is to be desired to be 
known. What is the definition, then, of this Brahman?” 
Here, though, from the premising of the knowledge 
of the nature of Brahman as the principal, its sub- 
sidiaries such as the means of valid knowledge etc. 
are also premised, yet since its nature is the princi- 
pal, that alone is first established by objection (and 
answer). Whatever is experienced in any way is limited, 
impure, non-intelligent and destructible; by the knowledge 
of these cannot be defined the nature of Brahman, which 
is opposed to them, being of the nature of eternal purity 
and intelligence. No one ever defines the eternal by what 
is produced. Nor can it be defined by its own attributes 
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What begins with janma, i.e.. origination; thus 
it is an adjectival compound indicating its own attribute. 
The meaning of the compound is: origination, sustenta- 
tion and destruction. And of origination the primacy 
depends on both statements of Scripture and the 
nature of things. It is thus stated in Scripture: “ That 
whence these beings originate.” In this passage the 


such as eternality, since these are not already known. What 
is well-known is, indeed, a definition, not what is absolutely 
unknown. And similariy, not even verbal testimony obtains 
here, since Brahman being absolutely unknown is not the 
meaning of a word and hence cannot be the meaning of a 
sentence. Hence, in the absence of a definition, Brahman 
cannot be desired to be known; this is the view of the 
objector. 

This objection the revered aphorist answers: ‘ That, 
whence” etc. Let not this experienced universe be the 
definition of Brahman, either as its attribute or through 
identity with it; but it may well be (the definition) as 
originated by the latter, just as the attainment of 
different localities is (a definition) of the motion of the sun; 
this is the purport. 

He analyses the parts of the aphorism: “ what 
begins with janma, i.e., origination ” etc. For the sake 
of parsimony, the aphorist uses the neuter 70770. ; 
and the commentator, in order to justify this, gives 
the samahara-dvandva (in the neuter): janmarsthiti — 
bhangam (origination, sustentation and destruction). E 


Tof 
° 
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लक्षणम्‌ १२० 
जन्म उत्पत्तिः आदिः अस्य--इति 
तद्गुणसंविज्ञानो बहुबीहिः । जन्मस्थिति- 
७ 6 ™ ० [a 
भङ्गं समासाथः। जन्मनश्चादित्वं -श्रुति- 
निर्देशापेक्षं वस्तुदृत्तापेक्षं च । श्रुतिनिदेश- 
स्तावतू--“यतो वा इमानि भूतानि 
deed, तस्यानुपळब्धचरत्वात्‌। प्रसिद्ध हि 
लक्षणं भवति, नायन्ताप्रसिडम्‌ । एवं च न 
राब्दोऽप्यत्र प्रक्रमते, अलन्ताप्रसिद्धतया AR- 
णोऽपदाथेस्यावाक्याथत्वात्‌। तस्माह्कक्षणाभावात्‌ 
न ब्रह्म जिज्ञासितव्यमित्याक्षेपाभिप्रायः | 
तमिममाक्षेपं भगवान्‌ सूत्रकारः परिहरति--- 
' जन्माद्यस्य यतः” इति | मा भूदनुभूयमानं 
जगत्तडमेतया तादात्म्येन वा ब्रह्मणो लक्षणम्‌ ; 
तदुत्पत्त्या तु भविष्यति देशान्तरप्राप्तिरिव 
सवितुत्रेज्याया इति तात्यार्थः | [ 
सूत्रावयवान्‌ विभजते--जन्मोत्पत्तिरादिरस्य 
इति । लाघवाय सूत्रकृता जन्मादीति नपुंसक- 
प्रयोगः कृतः ; तदुपपादनाय समाहारमाह-- 
31 
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१२१ BANA 
जायन्ते’ इति, अस्मिन्वाक्ये जन्स- 
स्थितिप्रलयानां क्रमदशेनात्‌ TEIT- 
मपि - जन्मना लब्धसत्ताकस्य धर्मिणः 
स्थितिप्रलयसंभवात्‌ | अस्येति घ्रत्यक्षादि- 
संनिधापितस्य धर्मिण इदमा निर्देशाः । 
षष्ठी जन्मादिधमसंबन्धार्था । यत इति 
कारणानिदेशः | 

अस्य जगतो नामरूपाभ्यां व्या- 
कृतस्य अनेककतेभोक्तृसंयुक्तस्य प्रति- 
नियतदेशकालनिमित्ताक्रियाफळाश्रयस्य A- 
जन्मस्थितिभङ्गम्‌ इति । जन्मनश्च इत्यादिः 
कारणनिर्देशः इत्यन्तः संदर्भा निगदव्याख्यातः | 

स्यादेतत्‌ । प्रधानकालग्रहलोकपालक्रियाय- 
दच्छास्वभावाभावेषूपप्लवभानेपु सत्सु सवेज्ञं सवै- 
शक्तिस्त्रभावं ब्रह्म जगञ्ञन्मादिकारणसिति कुतः 
संभावनेयत आह---अस्य जगत इति। 
अत्र नामरूपाभ्यां व्याकुतस्य इति चेतन- 
भावकतुंकत्वसंभावनया प्रधानायचेतनकतुकत्वं नि- 
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sequence is shown among origination, sustentation and 
dissolution. And the nature of things is such that 
sustentation and dissolution occur in respect of a 
substrate that has become existent through origination. 
In the expression “for this,” by ‘‘ this” fs designated 
the substrate cognised through perception etc. The 
sixth case has the sense of relating it to origination etc. 
“ Whence” is the designation of the cause. 

Of this universe, differentiated by name and form, a 
containing many agents and enjoyers, the abode of what $ श्र 
are definitely regulated in respect of place, time, cause, 2 
action and fruit, the nature of whose design cannot even 


SES 


The passage beginning with “And of origination” and 
ending with “the designation of the cause” is self- 
explanatory. 

Be this so. When there are so many (likely causes 
of the universe) floating about, such as primal nature, time, 
the activity of planetary deities or guardian deities (like 
Indra, guarding the directions), chance, the nature (of 
things), and non-existence, why postulate an omniscient DE - 
and omnipotent Brahman as the cause of the origination 
etc., of the universe? To this he says: “Of this universe | 
differentiated by name and form” etc. Here, by the — 
qualification “differentiated” eto., causation by an in- | 
telligent being is postulated, whereby is ruied out causation 
by non-intelligent entities like the pradhina or by what 
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be conceived by the mind, that omniscient and 
omnipotent cause whence there is the origination, 
sustentation and destruction—“ that is Brahman” 


is the complement of the sentence (in the 
aphorism). ° 


is non-existent. That, verily, which is differentiated by 
name and form, like pot etc. is seen to be caused by an 
intelligent being. The universe, which is under dispute, 
is differentiated by name and form; hence, causation 
by an intelligent being is postulated. The intelligent one, 
verily, having considered the name and form in his 
intellect, creates the external pot, with the name “ pot,” 
and the form of a narrow neck etc. Hence it is that 
the pot to be brought into being, only if it exists 
already in resolve, is the object-causal-condition, in the 
form “He makes a pot”. As they say: “ But what is 
| present in the intellect, that is not non-existent.” And 
| ॥ thus, it cannot be postulated that a non-intelligent entity 
creates what it cannot consider in the intellect; this is 
the idea. 

Be this so. The intelligent planetary deities or the 
_ guardian deities may create the universe, having con- 
। sidered names and forms in their intellects; Brahman of 
the nature mentioned above is unnecessary. To this he 
88 “containing many agents and enjoyers.” Some are 
ents like cooks, sacrificial priests (rtviks) etc., not 
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लक्षणम | १२२ 
नसाप्यचिन्त्रचनारूपस्य जन्मस्थितिभङ्गं : 
यतः सर्वज्ञात्सवेशक्तेः कारणाद्धवति, 
तद्भह्मति वाक्यशेषः । - 


रुपाख्यकतेकत्वं च व्यासेधति | यत्खलु नाम्ना 
रूपेण च व्याक्रियते तच्चेतनकतुकं दृष्टस्‌ , यथा 
घटादि | विवादाध्यासितं च जगन्नाम्ना रूपेण 
च व्याकृतम्‌; तस्माचेतनकर्तृकं संभाव्यते । | 
चेतनो हि बुद्धावालिख्य नामरूपे घट इति | 


नाम्ना रूपेण च कस्बुग्रीवादिना बाह्य घटं 
निष्पादयति | अत एव घरस्य निवेयंस्याप्यन्तः- 
संकल्पात्मना सिडस्य कमेकारकभावः घटं 
करोति? इति । ` यथाहुः“ बुद्धिसिद्दं तु न 
तदसत्‌ ? इति । तथा चाचेतनो बुद्धावनालिखितं 
करोतीति न शक्यं संभावयितुमिति भावः | 
स्यादेतत्‌ | चेतना ग्रहा लोकपाला वा 
नामरूपे बुद्धावालिख्य जगञ्जनयिष्यन्ति, कृतम्‌ 
उक्तस्वभावेन ब्रह्मणेयत आह--अनेककतु- 
भोक्तुसंयुक्तस्थ इति। केचित्कतोरो भवन्ति, यथा 
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सूदर्लिगादयः, न भोक्तारः | केचित्तु भोक्तारः, 
यथा श्राद्धवैः्धानरेष्ट्यादिषु पितापुत्रादयः, न 
कतार: १ तस्मादुभयग्रहणम्‌ । देशकालनिमित्त- 
क्रियाफलानि इतीतरेतरहन्डः । देशादीनि च 
तानि प्रतिनियतानि चेति विग्रहः । तदाश्रयो 
जगत्‌; तस्य । केचित्खलु प्रतिनियतदेशोत्मादाः, 
यथा PRTA: | केचित्मतिनियतकालोत्पादा:, 
यथा कोकिलारवादयः | केचित्यतिनियतनिमित्ता:, 
यथा नवाम्बुदध्वानादिनिमिता बलाकागर्भादयः | 
केचित्सतिनियतक्रियाः, यथा बराह्मणानां याज- 
नादयः, नेतरेषाम्‌ | एवं केचित्रतिनियतफलाः, 
यथा केचित्सुखिनः केचिहुःखिनः, एवं य एव 
 सुखिनस्त एव कदाचिदूदुःखिनः । सर्वमेतदा- 
 कस्मिकापरनाम्नि याहच्छिकले च स्वाभाविकत्वे 
ओ- चास्वज्ञासर्वशक्तिकतृंकत्वे च न घटते, परिमित- 


= 


__ ज्ञानशक्तिभिग्रेहलोकपालादिभिज्ञातु कर्ती चाशक्य- 
` त्वात्‌ । तदिदसुक्त्मू--मनसाप्यचिन्त्यरचना- 
रूपस्य इति । एकस्या अपि हि शरीररचनाया 


रूपं मनसा न शक्यं चिन्तयितुं कदाचित्‌ , 
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enjoyers: Some others, however, are enjoyers, as the fathers 
in the sraddhas, and the sons in the Vais’'vanaresti,—not 
agents. Hence the mention of both, The compound— 
place-time-cause-act-fruit--is an ttaretara-dvandva,; and it 
has to be split up into: place etc., these being defined 
with respect to each. The abode of these is the universe: 
of this (universe, the cause etc.). Some, indeed, are created 
in definite places, e.g., black antelopes etc. Some are created 
at definite times, e.g., the warbling of the cuckoo etc. Some 
are occasioned by definite causes, e.g., the impregnation 
of storks occasioned by the thunder-clap of the early clouds 
(of the rainy season). Some perform definite acts, e.g., such 
acts as the performance of sacrifices (for others) belong to 
brahmins alone, not to others. Similarly, some enjoy definite 
k fruit, e.g., some are happy, some are miserabie, likewise 
those who are happy are themselves at other times miserable. 
All this does not fit in with creation by yadrccha, which 
is another name for chance, or by the nature (of things), 
or (even) by one who is not omniscient and omnipotent, 
since the planetary and guardian deities, whose knowledge 


Nido, 


and capacity are limited, cannot know and produce 

(the universe). That is thus said: “the nature of whose 

design cannot even be conceived by the mind.” The nature 

of the design even of a single body cannot be conceived 

by the mind at any time; remote indeed is (the possibility ; 

of conceiving) the design of the universe; how then to 
5 
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Of all other modifications of being, there is 
inclusion even in the three; hence are mentioned here 
origination, sustentation and destruction. But if what 
are enumerated by YVYaska, namely, “originates,” 
“exists” étc., were taken, since they occur in the 

` period of the worlds sustentation, the origination, 
sustentation and destruction of the world from its 
primal cause would not be apprehended: this doubt 
may arise; lest one should doubt so, that origination 
from Brahman, the cause, and sustentation and dissolu- 
tion even in that, these alone are apprehended. 


create? This is the sense. He completes the text of the 


aphorism: ° “that is Srahman’ is the complement of the 
sentence. ” 


Be this so. Why should origination, sustentation and 
destruction alone be understood here by “ what begins with,” 
not growth, transformation and decrease as well ? To this he 
says: “Of all other modifications of being” i.e., of growth 


_ etc., “there is inclusion even in the three”. Growth is the 
increase of parts. Thereby, from that which has few 
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अन्येषामपि भावविकाराणां AÀ- 
वान्तभांव इति जन्मस्थितिनाशानामिह 
ग्रहणम्‌ । यास्कपरिपाठितानां तु ६ जाय- 
तेऽस्ति? इत्यादीनां ग्रहणे तेषां जगतः 
स्थितिकाले संभाव्यमानत्वान्मूलकारणा- 
दुत्पत्तिस्यितिनाशा जगतो न ग्हीताः 
स्युरित्याशट्ट्थेत; तन्मा शाङ्कि इति. या 
उत्पत्तिब्रह्मगः कारणात्‌, तत्रेव स्थितिः 
प्रझ्यश्च, त एव Wed | 
प्रागेव जगद्रचनायाः; किमङ्ग पुनः कठुमित्यथः । 
सूत्रवाक्यं पूरयति--तद्ह्मेति वाक्यशेषः | 

स्यादतेत्‌ । कस्मातपुनजेन्मस्थितिभङ्गमान मिहा- 
दिग्रहणेन गृह्यते न तु व्रृडिपरिणामापक्षया 
अपीत आह-अन्येषामपि भावविकाराणां 
वृद्ध्यादीनां ब्रिष्वेवान्तभांव इति | बृडिस्तादद- 
वयवोपचय: । तेनाल्पावयवादवयविनो डितन्तुका- 
कं एवं महान्पटो जायत इति जन्मेव वृद्धि; । 
परिणामोऽपि त्रिविधः धमेलक्षणावस्थालक्षण; 
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१२५ लक्षणम्‌ 


उत्पत्तिव । धर्मिणो हि हाटकादेधेमेळक्षणः | 
परिणामः कटकमुकुटादिः तस्योपत्ति; । एवं 
कटकादेरपि प्रत्युतन्नवादिलक्षणः लक्षणपरिणास 4 
उसत्तिः । एवमत्रस्थापरिणासो नवपुराणत्वादि- | 
रुपत्ति: | अपक्षयरतु अवयवहासो नाश एव | 
तस्माज्जन्मादिषु यथासमन्तर्भावाडूड्यादय: पृथङ्‌- 
नोक्ता इत्यर्थः | अथैते वृद्धयादयो न जन्मा- 
दिष्वन्त्भवन्ति, तथाष्युत्पत्तिस्थितिभङ्कमेवोपादा- 
तव्यम्‌ | तथा सति हि तत्मतिपादके “ यतो 
वा इमानि भूतानि’ इति वेदवाक्ये बुडिस्थीकृते 
जगन्मूलकारणं व्रह्म लक्षितं भवति । अन्यथा 
तु जायते अस्ति वर्धते इत्यादीनां ग्रहणे 
तत्मतिपादक॑ नेर्क्तदाक्यं बुडो भवेत्‌; तञ्च f 
न मूलकारणप्रतिपादनपरम्‌ , महासर्गादूर्ध्व | 
स्थितिकाले$पि तह्वाक्योदितानां जन्मादीनां 
भावविकाराणामुपपत्तेः,--इति शाङ्कानिराकरणाथं 
वेदो कोसत्तिस्थितिमङ्गग्रहणमित्याह--यास्कपारि - 
पठितानां तु इति | 
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9 is but origination. For, of the 


substrate, gold, the dharma-laksana transformation 
into bracelet, crown etc., is the origination of these. 
So too, the presentness etc. of the bracelet etc. is laksana 
transformation; that too is origination. Ayastha@ trans- 
formation lies in the distinction of newness, oldness etc. 
(even in what is present etc.); that (too) is origination. 
Decrease is the decrease of parts and is but destruction. 
Thus, being included under various appropriate heads, in 
origination etc., growth etc. are not mentioned separately ; 
this is the i Now, even if these were not included in 
origination etc., then too origination, sustentation and de- 
struction alone should be mentioned. For, in that case, verily, 
the Scriptural text teaching these, viz., “ That whence these 
94 etc., is brought to mind, and Brahman 


avasthū, and laksana, 


beings originate’ 
as the primal cause of the universe becomes defined. Else, 
by the comprehension of origination, existence, growth etc., 
there would come to mind the text of the Nirukta which 
teaches these; and that (text) does not intend to teach the 
primal cause, since the modifications of being, such as 
origination, taught by that text, are intelligible even in the 
period of sustentation subsequent to the primal creation. 
In order to remove this objection, there is understood the _ 
origination, sustentation and destruction declared in the ड 
Veda: thus he says: “But if what are enumerated by | 


Yaska” etc. 


126 DEFINITION 


Of the universe with the above-mentioned qualities, 
origination etc. cannot be postulated from the non-senti- 
ent Pradhana, primal atoms, non-existence, a transmi- 
grating being, or (in fact) from anything other than a 
Lord with tke above-mentioned qualities. Nor can it be 
by its own nature ; because here we have to accept parti- 
cular places, times and causes. This very inference, those, 
who uphold the causality of the Lord, regard as a proof 
for the existence etc. of the Lord, distinct from a 
transmigrating being. 


Now, even thus, let origination alone be indicated ; 
therefrom are inevitably understood sustentation and 
destruction. To this he says: “that origination from 
Brahman, the cause” etc. By the three, there is indicated 
its material causality; bare origination, being common 
to the efficient cause as well, cannot indicate 
material causality. That is thus said: “ even in that” 
etc. 

The purpose served by the special causes and effects 
mentioned above is now declared: “Of the universe 
with the above-mentioned qualities, ” etc. By this 
(part of the) writing, the postulation has been declared 
of the content premised, the nature of Brahman, by way 
of definition (thereof). The means of knowledge thereof 
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लक्षणम्‌ १२६ 


न यथोक्तविशेषणस्य जगतो यथोक्त- 
विशेषणमीश्चरं मुक्ता, अन्यतः प्रधानाद- 
चेतनात्‌ अणुभ्यो वा अभावाद्वा संसारिणो 
वा उत्पत्त्यादि संभावयितुं शक्यम्‌ । 
न च स्वभावतः, बिशिष्टदेशकाल- 
निमित्तानामिहोपादानात्‌ । एतदेवानुमानं 
संसारिऽ्यतिरिक्ते श्वरास्तित्वादिसाधनं म- 
न्यन्ते इं श्वरकारणवादिनः । 


नन्वेवमपि उत्मत्तिमात्रं सूच्यताम्‌ ; तन्नान्त- 
रीयकतया तु स्थितिभङ्गं गम्यत इत्यत आह--- 
योत्पत्तिब्रेह्मणः कारणात्‌ इति। त्रिभिरस्यो- 
पादानत्वं सूच्यते ; उसत्तिमात्रं तु निमित्तकारण- 
साधारणमिति नोपादानत्वं सूचयेत्‌ ; तदिद- 
मु कम--तत्रेव इति । 

पूर्वा कानां कार्येक्रारणविशेषणानां प्रयोजन- 
माह--न यथोक्त इति। तदनेन प्रबन्धेन प्रतिज्ञा- 
विषयस्य ब्रह्मस्वरूपस्य लक्षणद्वारेण संभावनोक्ता । 


तत्र प्रमाणं वक्तव्यम्‌। यथाहुनैयायिका-- | 
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नन्विहापि तदेवोपन्यस्तं जन्मादिसूत्रे ; | 
| न, वेदान्तवाक्यकुसुमग्रथनाथत्वात्सूत्रा- 
| TMH! वेदान्तवाक्यानि हि सूत्रेरुदाह्मत्य 
A CEN A 
विचायेन्ते । वाक्यार्थविचारणाध्यवसाननि- 


| 
| 
Í 


“संभावित; प्रतिज्ञायां पक्षः साध्येत हेतुना | 
i न तस्य हेतुभिस्तराणमुत्पतन्नेव यो हतः ॥ 
| यथा च वन्ध्या जननी ' इत्यादिरिति | 


इत्थं नाम जन्मादि संभावनाहेतुः । यदन्ये 
वैशेषिकादय इत एवानुमानादीश्वरविनिश्रय- 
मिच्छन्ति, इति संभावनाहेतुतां द्रढयितुमाह 
एतदेव इति । 

चोदयति--नान्विहापि इति । एतावतैवाधि- 
करणार्थं समाते , वक्ष्यमाणाधिकरणार्थमनुवदन्सुह- 
द्वावेन परिहरति--न, वेदान्त इति । वेदान्त- 
वाक्यकुसुमग्रथनाथेखमेव दशैयति-वेदान्त इति | 
विचारस्याध्यवसानं सवासनाविद्याहयोच्छेदः | ततो 
हि ब्रह्मावगतेनिवृत्तिराविभावः । तत्कि ब्रह्मणि 


t 
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Now, here too that same thing has been premised 
in the aphorism, “ That, whence for this what begins 
with origination”. No; because the aphorisms have 
- the purpose of stringing together the Vedanta texts like 
flowers. For, it is the Vedanta texts that are cited and 
considered by the aphorisms. Brahman-realisation, 


has to be declared. As the Naiyayikas say: “ That subject 
which has been postulated (as possible) in the premise can 
be established by means of a probans; that which is con- 
tradicted even at the moment it arises cannot be saved 
by means of a probans, e.g., ‘the barren woman is a 
mother’ and so on. Thus, origination etc. are the grounds 
for postulation. Others, like the Vaisesikas, desire to esta- 
blish Isvara by inference from these very grounds. This, 
he mentions, in order to strengthen them as grounds for 
postulation: “ This very inference ” etc. 

He questions: “ Now, here too” etc. The subject-matter 
of the section (adhikarana) being concluded even with this, 
he answers the question, in the capacity of a friend, with 
reference to the subject-matter of the succeeding section: 
“No; because the aphorisms have the purpose” etc. This 
very purpose of stringing together the flowers of the 
Vedanta texts is shown: “ For, it is the Vedanta texts ” etc. 
The end of the inquiry is the destruction of the twofold 
Nescience along with the impressions. Thence, verily, the 
accomplishment, i.e. manifestation of Brahman, realisation. 
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128 DEFINITION 


indeed, is accomplished at the end of the inquiry k 


the meaning of the texts, and is not accomplished by — 


other means of valid knowledge like inference. While, 
however, there are the Vedanta texts which declare the 
cause of the origination of the universe, in order to 
confirm the apprehension of their meaning, inference 
too, such as is not opposed to the Vedanta texts, 
becomes a means of valid knowledge, and as such it is 
not avoided ; because argumentation is accepted as an 
auxiliary even by Scripture. It is thus: the Scriptural 
texts, “ It is to be heard, to be reflected on” (Brh., II, iv, 
5), and “A learned and intelligent man reaches the 
Gandhara country ; even so here, a man knows when 
he has a teacher” (Chand., VI, xiv, 2), show of the self 
that it is helped by the human intellect. 


In respect of that Brahman, is no means of know- 
ledge to be followed other than verbal testimony ? 
_ Then, whence reflection? And whence the intuition which 
is the experience thereof? To this he says: . While, 
_ however, there are the Vedanta texts otc. Inference should 
ye understood to be of that variety which is not in 


$ 
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testimony, and dependent thereon, is caled reflection. — 


Reasoning is either presumption or inference. 


लक्षणम्‌ १२८ 


वृत्ता हि ब्रह्मावगतिः, नानुमानादिप्रमा- 
णान्तरनिवृत्ता | सत्सु तु वेदान्तवाक्येषु 
जगतोः जन्मादिकारणवादिषु, तदर्थग्रहण- 
दाढ्योय अनुमानमपि वेदान्तवाक्याविरोधि 
प्रमाणे भवत्‌ न निवार्यते, श्रुत्यैव च सहाय- 
स्वेन तकेस्याप्यभ्युपेतत्वात्‌ । तथा हि-- 
: श्रोतव्यो मन्तव्यः? इति श्रुतिः, “ पणिडतो 
मेधावी गान्धारानेवोपसंपद्येतेवमेवेहाचार्य- 
वान्‌ पुरुषो वेद ' इति च पुरुषबुद्धिसाहाय्य- 
मात्मनो दशयति । 

दाब्दादृते न मानान्तरमनुसरणीयम्‌ ? तथा 
च कुतो मननम्‌ ? PAA तदनुभवः साक्षात्कारः ? 
इत्यत आह--सत्सु तु वेदान्तवाक्येषु इति । 
अनुमानं वेदान्ताविरोधि तदुपजीवि चेत्यपि 
द्रएव्यम्‌ | शब्दाविरोधिन्या तदुपजाविन्या च 
युक्त्या विवेचनं मननम्‌ | युक्तिश्व अर्थापत्ति- 
रनुमानं वा | 
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न धमंजिज्ञासायामिव श्रुत्यादय एव 
प्रमाणं ब्रह्मजिज्ञासायाम्‌ ; कि तु श्रुत्या- 
दयोऽनुभवादयश्च यथासंभवमिह प्रमा- 
णप्‌, अनुभवावसानत्वाद्भतवस्तुविषय- 
स्वाञ्च ब्रह्मज्ञानस्य pià हि विषये 

स्यादेतत्‌ | यथा धर्मे न पुरुषबुद्धिसाहाय्यम्‌ , 
एवं ब्रह्मण्यपि कस्मान्न भवतीत आह-- 
न घमजिज्ञासायामिव इति । श्रुत्यादय इति; 
श्रुतीतिहासपुराणस्मृतयः प्रमाणम्‌ । अनुभवः 
अन्तःकरणवृत्तिभेदो ब्रह्मसाक्षात्कारः; तस्या- 
बिद्यानिवृत्तिद्ारेण ब्रह्मस्वरूपाविर्भावः प्रमाण- 
फलम्‌ | तञ्च फलमिव फलमिति गसयितव्यम्‌ | 
यद्यपि धर्मेजिज्ञासायामपि सामग्रयां प्रत्यक्षादीनां 
व्यापारः तथापि साक्षान्नारित | ब्रह्मजिज्ञासायां 
तु साक्षादनुभवादीनां संभवोऽनुभवार्था च ब्रह्म- 
जिज्ञासेय़ाह--अनुभवावसानत्वात्‌ । ब्रह्मानु- 
भवो ब्रह्मसाक्षात्कारः परमपुरुषार्थः, निर्मृष्ट 
निखिलदुःखपरमानन्दरूपत्वादिति | 
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Nor is it that, as in the desire to know Religious 
Duty, Scripture etc. alone are the authority, in the 
case of the desire to know Brahman; on the contrary, 
here Scripture etc., as also experience etc. are means 
of valid knowledge, as and when appliéable, since 
the knowledge of Brahman culminates in experience 


Be this so. As the human intellect is of no aid in the 
knowledge of Religious Duty, why should it not be likewise 
in respect of Brahman also? To this he says: ‘ Nor is it that, 
as in the desire to know Religious Duty” etc. “ Scripture 
etc.” : Scripture, epics, puraras and traditional Codes are 
the means of valid knowledge. Experience is a particular 
psychosis of the internal organ, viz., the intuition of 
Brahman; the fruit of that means of valid knowledge is 
the manifestation of the nature of Brahman through its 
removal of Nescience. It is to be understood to be the 
fruit, as it were (since it is not like other fruit created, 
purified etc.). Though even in the desire to know 
Religious Duty there is the functioning of the accessories 
of experience, like perception etc., yet it is not there 
directly. In the desire to know Brahman, however, 
experience (i.e. intuition) ete. occur directly; and the 


desire to know Brahman has experience for its object; 


thus, he says: since the knowledge of Brahman culminates 
in experience” etc. The experience of Brahman, i.e., the 
intuition of Brahman, is the supreme human goal, being 


of the nature of supreme bliss whence has been wiped out 


all misery. 


130 DEFINITION 


and has an existent object for content. Indeed, in 
respect of what is to be done, authoritativeness can 
belong only to Scripture etc., since there is no 
dependence on experience, and since what is to be 
done derives its existence in dependence on a person. 
An action, worldly or scriptural, may be done, or 
not done, or done in a different way ; for example, one 
goes on horse-back, or on foot, or otherwise or does not 
go at all. Similarly, “ In the Atiratra one should use the 
sixteenth cup,” “In the Atiratra one should not use the 
sixteenth cup”; “One is to offer oblation after sun- 
rise,” “ One is to offer oblation before sun-rise.” And 
prescriptions and prohibitions would be purportful in 
these cases, as options or as genera] rules and exceptions. 


Now, let it be that the desire to know has the 
experience of Brahman for its object; that experience 
itself is not possible, since Brahman cannot be the object 
thereof. To this he says: “and (since the knowledge of 
Brahman) has an existent object for content.” The relation- 
ship of object and subject is an illusory form of the intuition 
of (the form indicated by) the absence (of the universe). 
Not in this way does the knowledge of Religious Duty 
culminate in experience, since the experience of that is not 
in itself a human goal, the human goal being realised by the 
observance of that (duty), and observance being established 


by mere verbal testimony, even in the absence of experience; 


this he says in: ‘Indeed, since, in respect of what is 


to be done,” otc. Nor is it capable of being the content 
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नानुभवापेक्षास्तीति श्रुत्यादीनामेव प्रा- 
माण्यं Ma, पुरुषाधीनात्मलाभत्वाच 
कर्तव्यस्य । कतुंमकतुमन्यथा वा wa 
शक्यं लोकिकं वेदिकं च करम; 
यथा अश्वेन गच्छति, VANH , 
अन्यथा वा, न वा गच्छतीति। तथा 
८ अतिरात्रे षोडशिनं शह्वाति? “ नातिरात्रे 
षोडशिनं waa’, “उदिते जुहोति’ 
: अनुदिते जुहोति’ इति। विधिप्रति- 
ua अत्र अर्थवन्तः स्युः, विकह्पो- 


ननु भवतु ब्रह्मानुभवार्था जिज्ञासा; तदनुभव 
एव खशक्यः, बह्मणस्तडिषयत्यायोग्यत्वात्‌ इत्यत 
आह--भूतवस्तुविषयत्वाच बरह्मज्ञानस्य 
इति | व्यतिरेकसाक्षात्कारस्य विकल्परूपो विषय- 
विषयिभावः | न तेतं धर्मेज्ञानमनुभवावसानम्‌ , 
तदनुभवस्य स्वयमपुरुषार्थतात्‌ , तदनुष्ठान- 
साध्यत्यासुरुषार्थस्य, अनुष्ठानस्य च विनाप्यनुभवं 
झाब्दज्ञानमात्रादेव सिद्धेः इत्याह--कतेव्ये 
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त्सगांपवादाश्च। न तु वस्तु 'एवस्‌, 
नेवम्‌ ', ‘afta, नास्ति’ इति ar 
विकल्प्यते | विकल्पनास्तु पुरुषबुद्धय- 
पेक्षा: | न वस्तुयाथास्म्यज्ञानं पुरुषबुद्धय- 
पेक्ष । किं तर्हि? वस्तुतन्लमेव aq 
न हि स्थाणावेकरिमिन्‌ 'स्थाणुवा, 
पुरुषोऽन्यो at’ इति तत्वज्ञानं भवति । 
तत्र “पुरुषोऽन्यो वा! इति मिथ्याज्ञानम्‌ ; 
‘स्थाणुरेव’ इति तत्वज्ञानम्‌ , वस्तुतन्त्र- 
त्वात्‌ | एवं भूतवस्तुविषयाणां प्रासाण्यं 
वस्तुतन्त्रम्‌ | 


हि इत्यादिना । न चायं साक्षात्कारविषयता- 
योग्योऽपि, अवतेमानत्वात्‌ , अवर्तमानश्चान- 
वस्थितलादित्याह--पुरुषा धीन इति | पुरुषाधीन- 
त्वमेव लौकिकरवैदिककार्याणामाह--कलुम कलु 
इति । लोकिकं कार्यमनवस्थितमुदाहरति-- 
यथाश्वेन इति | लोकिकेनोदाहरणेन सह वैदिक- 
मुदाहरणं समुच्िनोति--तथातिरात्र इति | 


CC-0. COO Kangri University Haridwar Collection. Digitized by S3 Foundation USA 


DEFINITION . 131 


But a thing does not admit of options like, “ thus, 
not thus,” ‘ exists, does not exist”. Options, however, 
are dependent on the human intellect. The knowledge 
of the true nature of a thing is not dependent 
on the human intellect. What then? ft depends 
on the thing itself. Indeed, in respect of one and the 
same post, true cognition does not arise in the form, 
‘Tt is a post, or something else, a man”. In this case, 
“or something else, a man” is an illusory cognition ; 
“It is certainly a post,” is the true cognition, because 
it depends on the thing. Thus, authoritativeness of- 
what have existent things as content depends on the 
thine. 


of intuition, since it is non-existent in time present, and 
it is non-existent in time present, not being settled; thus, 
he says: | and since what is to be done derives its existence 
in dependence on a person (who 9८६७). This very 
dependence of acts, woridly and Vaidic, on a person, 
he states: many be done or not done etc. He exemplifies 
the unsettled nature of worldly acts: “‘eg., one goes 
on horse-back” etc. He combines a Scriptural illustra- 
tion with the one from experience: “Similarly ‘in the 
atiratra one should use the sixteenth cup’” etc. This 
illustration ‘is cited to show that it is possible to do or 
not to do. He gives an illustration of doing in one way 
or another: “One is to offer oblation after sunris2" etc, i 
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Be this so. Because of man’s freedom in respect of 
what is to be done, there results the futility of (these) pres- 
criptions and prohibitions, since a person’s engaging in and 
desisting from activity are not dependent thereon. To 
this he sars: “And prescriptions and prohibitions would 
be purporiful in these cases” etc. “One should use” is the 
prescription; “one should not use” is the prohibition. 
The offering of oblation is injunctive both when mentioned 
before dawn and after dawn. Similarly, there is prohibition 
about touching human bones, as also a prescription to 
wear them in respect of one who has killed a brahmin. 
Prescriptions and prohibitions of this kind are purportful. 
How? To this he says: “as options or as general rules and 
exceptions.” The ca (at the end of the sentence, in the com- 
mentary) signifies a reason. Combination being impossible 
in the case of using and not-using, or of offering before and 
after dawn, because of their contradiction, and the relation 
of sublater and sublated being impossible between alterna- 
tives which are equally strong, option is inevitable. The 
prohibited contact of human bones and the wearing of them 
are opposed to each other, but are not equally strong ; hence, 
there is no option; but of the general rule prohibiting 
contact, there is sublation by the special rule, the content 
of the prescription to wear. This is what is said: by 
prescriptions and prohibitions alone is that unrealised-but- 
to-be-created thing brought about, whereby there results 
human freedom even in respect of engaging in and d 
from activity dependent on prescriptions and prohibitions.” 
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कतुमकतुमित्यस्येदमुदाहरणमुक्तम्‌ । कर्तुमन्यथा वा 
कतुमित्यस्योदाहरणमाह---उदित इति | 
स्यादेतत्‌ । पुरुषस्वातन्त्र्यात्‌ कतेव्ये , विधि- 
प्रतिषेधानामान्थेक्यम्‌ , अतदधीनखात्‌ पुरुष- 
प्रवृत्तिनिवृत्यो: इत्यत आह--विधिप्रतिषेधा- 
श्वात्राथवन्तः स्युः । ग्ह्मातीति विधिः ; न 
गृह्णातीति प्रतिषेधः | उदितानुदितहोमयोविधिः | 
एवं नारास्थिरपशीननिषेधो ARAA AART- 
विधिः--इत्येवंजातीयका विधिप्रतिषेधा अर्थवन्तः | 
कुत इत्यत आह--विकल्पोत्सर्गापवादाश्च | 
चो हेतौ | यस्माद्‌ग्रहणाग्रहणयोरुदितानुदितहोम- 
योश्च विरोधात्‌ समुञ्चयासंभवे तुल्यबलतया 
च बाध्यबाधकभावाभावे सति अगत्या विकल्पः । 
नारास्थिस्परीननिषेधतारणयोश्च  विरुडयोरतुल्य- 
बलतया न विकल्पः ; fe तु सामान्यशास्त्रस्य 
रपशीननिषेधस्य धारणविधिविषयेण विशोषशास्त्रेण 


बाधः | एतदुक्तः भवति--विधिप्रतिषेधेरेव स. 


aan विषयोऽनागतोसायरूप उपनीतः येन 
पुरुषस्य विधिनिषेधाधीनप्रवृत्तिनिवृत्त्योरपि a- 


84 
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asa भवतीति । भूते वस्तुनि तु नेयमरिति 
विधा, इत्याह--न तु वस्त्वेवं नेवम्‌ इति । 
a तदनेन. प्रकारविकल्पो निरस्तः । प्रकारिविकल्पं 
निषेधति--अस्ति नास्ति इति | 


स्यादेतत्‌ | भूतेऽपि वस्तुनि विकल्पो दृष्टः, यथा 
“स्थाणुर्वा पुरुषो वा? इति । तत्कथं न वस्तु 
विकल्प्यते, इत्यत आह--विकल्पनास्लु इति | 
पुरुषजुद्धिः अन्तःकरणं ; तदपेक्षा विकल्पनाः 
संशयविपर्यासाः | सवासनमनोमात्रयोनयो वा यथा 
स्वप्ने ; सवासनेन्द्रियमनोयोनयो वा यथा “स्थाणुर्वा 
पुरूषो वा? इति स्थाणो ` संशयः, “ पुरुष एव? 

_ इति च विपर्यासः; अन्यशब्देन वस्तुतः 
स्थाणोरन्यस्य पुरुषस्याभिधानात्‌ | न तु पुरुषतत्त्व 3 
वा स्थाणुतत्त्वं वापेक्षन्ते, समानधर्मंधमिद्शन- | 
मात्राधीनजन्मत्वात्‌ | तस्मादयथावस्तवो विकल्पना | 
न वस्तु विकल्पयन्ति वा अन्यथयन्ति वेत्यर्थः । 
तत्ज्ञानं तु न बुडितन्त्रम्‌ , कि तु 
` वस्तुतन्त्रम ; अतस्ततो वस्तुविनिश्चयो युक्तः, न तु | 
 विकत्पनाभ्य इत्याह--न वस्तुयाथात्म्य इति। | 
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DEFINITION 133 


But this is not so in the case of existent things; thus he 
says: “Buta thing does not admit of options Jike ‘ thus,’ ‘not 
thus’.” By this is refuted option as to the mode (of 
being). Option as to the substance itself (lit. the possessor 
of the mode) is refuted: " 

Be this so. Even among existent things, option is 
seen, as in “a post or a man.” How, then, can 
it be said that a thing does not admit of option? To this 
he says: “Options, however” etc. The “human intellect” 


exists, ‘does not exist’. 


is the internal organ; options, i.e., doubt and error, are de- 
pendent thereon. Either they originate from the mind alone 
with its impressions, as in dreams ; or, they originate from 
the mind and the senses together with their impressions, 
as in the doubt about the post whether it is a post ora man, or 
in the erroneous cognition of it as certainly a man; by the. 
words “something else ” (in “or, something else, a man”) 
there is denoted a man, who is in fact other than a post. 
And they (doubt and error) do not depend on the real 
man or the real post, since they arise in dependence 
merely on the perception of substrates with common 
attributes. Hence, options (doubt, error etc.) which are not | 
of things as they are, do not introduce option into things oro 
change their nature ; this is the sense. As for the knowledge k 
of the truth, that is dependent not on the intellect, but on the © 
thing; hence, it is appropriate to ascertain the nature 
of things therewith, not through doubt etc.; thus, he 
“The knowledge of the true nature of a thing is | 


t> 


says: 


33 
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Then, this being the case, the knowledge of 
Brahman too depends on the thing itself, because its 
content is an existent thing. Now, if the content be an 
existent thing, then Brahman is certainly the object of 
other means of valid knowledge; and hence a 
consideration of the Vedanta texts would certainly be pur- 
poseless. No, because, not being a content of the senses, 
the relation is not apprehended. By nature, the senses 
have objects as their content, and do not have Brahman 
as their content. Indeed,if Brahman were a content of 
the senses, there would be the apprehension that this 
effect is related to Brahman. When the effect alone is 


Having made clear in this fashion that the validity of 
knowledge in respect of existent things is dependent on the 
things, he declares the objectivity of the knowledge of 
Brahman: “Then, this being the case” etc. Here, he asks: 
“Now, if the content be an existent thing” etc. That 
statement which reiates to existent things is, verily, seen 
to be a re-statement, having an object which is within 
the sphere of other means of valid knowledge, e.g., “ there 
are fruit on the banks of the river”. So too are the 
Vedanta texts. Hence, these would but re-state what is 
known through other means of valid knowledge, since 
they (the texts) refer to existent objects. It has been 
said that in respect of Brahman, inference with origination 
etc. of the universe as probans, is another means of valid 


लक्षणम्‌ १३४ 


तत्रेवं सति ब्रह्मज्ञानमपि वस्तुतन्त्र- 
सेव, सूतवस्लुविषयत्वात्‌ | ननु भूत- 
वस्लुविषयत्वे ह्मणः प्रमाणान्तराविषय- 
त्वमेवेति वेदान्तवाक्यविचारणा अनथि- 
केव प्राप्ता | न, इन्द्रियाविषयत्वेन 
संबन्धायहणात्‌ | स्वभावतो विषयविषया- 
णीन्द्रियाणि, न ब्रह्मविष्याणि। सति 
हीन्द्रियाविक्यत्वे बरह्मणः, इदं ब्रह्मणा संबद्धं 
कायेमिति wal कार्यमात्रमेव लु ण्ह्य- 
माणं कि ब्रह्मणा संबद्धम्‌, किमन्येन 


एवमुक्तेन प्रकारेण भूतवस्तुविषयाणां ज्ञानानां 
प्रामाण्यस्य वस्तुतन्त्रतां प्रसाव्य ब्रह्मज्ञानस्य वस्तुतन्त- 
तामाह--तंत्रेव सति इति। अत्र चोदयति---ननु 
भूत इति | यत्किल भूतार्थं वाक्यं तत्ममाणान्तर- 
गोचरार्थतयानुवादकं दृष्टम्‌, यथा--नयास्तीरे 
फलानि सन्तीति | तथा च वेदान्ताः । तस्मात्‌ 
भूतार्थतया प्रमाणान्तरदृ्टमेवार्थमनुवदेयुः | उक्तं च 
BAM जगञ्जन्मादिहेतुकमनुमानं प्रमाणान्तरम्‌ | एवं. 
च Hien तदेव परीक्षणीयम्‌ , न तु वेदान्त- 
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| केनचिद्रा संबद्धम्‌, इति न Wr | 
निश्चेतुम्‌। तस्माजन्मादिसूत्रं नानुमानो- | 
पन्यासाथस्‌ | किं तर्हि ? वेदान्तवाक्य- = 


प्रदशनाथम्त | कि पुनस्तद्वेदान्तवाक्यं यत्‌ 
सूत्रेणेह लिलक्षयिषितम्‌? “age वा- 
रुणिः वरुणं पितरमुपससार, अधीहि 
भगवो ब्रह्मेति’ इत्युपक्रम्याह--- यतो 
वा इमानि भूतानि जायन्ते; येन 
जातानि जीवन्ति ; यत्प्रयन्त्यभिसंविशान्ति ; 
तद्विजिज्ञासस्व ; aga’ इति । तस्य च 


वाक्यानि तदधीनसत्यत्वानीति कथं वेदान्त- 
वाक्यग्रथनार्थता सूत्राणामित्यर्थः | परिहरति-- 
न, इन्द्रियाविषयस्वेन इति | कस्मापुनर्नेन्द्रिय- 
विषयत्वं प्रतीच इत्यत आह--स्वभावत इति | 
अत एव श्रुतिः पराञ्चि खानि व्यतृणत्स्वयं- 
भूरतस्मासराङ्‌ प्यति नान्तरात्मन्‌ श इति । 
सति हीर्द्रिय इति प्रत्यगात्मनस्त्वविषयत्वमुप- 
पादितम्‌। यथा च सामान्यतो दष्टमप्यनुमानं 
ब्रह्मणि न प्रवर्तते तथोपरिष्टान्निपुणतरमुपपाद- 
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DEFINITION 135 


apprehended, it cannot be ascertained whether it is related 
to Brahman or related to something else. Therefore, 
the aphorism, “ That, whence for this what begins with 
origination” is not for the purpose of suggesting in- 
ference. What then? It is for the purpose of Showing the 
Vedanta texts. What then is that Vedanta text, which 
is desired to be marked out by this aphorism? “ Bhrgu, 
the son of Varuna, approached his father Varuna, saying 
‘Teach me Brahman, Venerable One’ ” ; beginning thus, 
it is said, “ That whence these beings originate, that by 
which, being originated, they live, that to which they 
return: desire to know that; that is Brahman.” And of 


knowledge. Therefore, that (means of knowledge) which 
is basic is alone to be investigated, not the Vedanta texts, 
which are true as dependent thereon; how, then, can the 
aphorisms have the object of stringing together the 
Vedanta texts like flowers? This is the sense. He answers: 
“ No, because, not being a content of the senses” etc. Again, 
why is the inner self not a content of the senses ? To this he 
says: ‘By nature” etc. Hence it is that Scripture says: 
“The Creator forced the senses outwards; therefore, 
they see what is without, not the self within.” By 
the words, “ Indeed, if Brahman were a content of the senses ” 
etc., there is explained the inner self not being an object of 
the senses. We shall explain quite clearly later, how even 
stimanyato-drsta inference’ does not apply to Brahman. 
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136 DEFINITION 


this, this is the definitive text. “ From. Bliss A 
verily, these beings originate ; being originated, by Bliss 
do they live ; unto Bliss do they return.” There are to be 
l cited other texts too of this class, whose content is by 
| nature eternally pure, intelligent and free, and isa 
cause omniscient in character. 
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And it has been explained by us extensively in the Nydya- 
kanika. We shall also explain later ” how the texts are not 
restatements merely because of having existent contents. 
Therefore, everything is clear. And Scripture exhibits origi- 
nation in “ That whence” etc., life or sustentation in “that 
by which, being originated, they live,” and absorption there- 
in in “that to which they return” etc. “ And of this, this is 
the definitive text ": there being a doubt as to the content 
(of the text) being the pradhina etc., the definitive text is: 
“From Bliss alone” 66. 102 This is what is said: it is 
established that just as the stream, which has for its 
material cause the rope in conjunction with the ignorance 
of the rope, exists if the rope exists, and is absorbed in 
the rope itself, even so the universe, which has for its 
material cause Brahman in conjunction with Nescience, 
exists in Brahman alone and is absorbed even in that. 
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निणयवाक्यम्‌--* आनन्दाद्ध्येव ARA- 
मानि भूतानि जायन्ते; आनन्देन 
जातानि जीवन्ति ; आनन्दं प्रयन्न्यभि- 
संविशन्ति ' इति । अन्यान्यप्येवंजातीय- 
कानि वाक्यानि नित्यशुद्धबुद्धसुक्तस्वभाव- 
स्वेज्ञस्वरूपकारणविषयाणि उदाहतेव्यानि। 
यिष्यामः | उपपादितं चेतदस्माभिविस्तरेण न्याय- 
कणिकायास्‌। न च भूतार्थतामात्रेणानुवाद- 
तेत्युपरिष्टादुपपादयिष्यामः । तस्मात्सर्वमवदातम्‌ । 
श्रुतिश्च “यतो वा? इति जन्म दशयति, “ येन 
staf जीवन्ति? इति जीवनं स्थितिम्‌, 
“यखयन्ति---? इति तत्रैव लयम्‌ | तस्य च 
नि्णयवाक्यम्‌ | अत्र च प्रधानादिविषयत्वसंशये 
निणयवाक्यम्‌---आनन्दाडयेव इति । एतदुक्तं 
भवति-यथा रञ्च्वज्ञानसहितरञ्जूपादाना धारा 
cai waka cama च लीयते, एवम- 
विद्यासहितब्र्ोपादानं जगत्‌ ब्रह्मण्येवास्ति aaa 
च लीयत इति AEA | 
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जगत्कारणत्वप्र द्शने A aaa बह्मेत्यु- 
TAIA ; तदेव द्रढ्यन्नाह-- 


शास्त्रयोनेत्वात ॥३॥ 


महत ऋग्वेदादेः शास्त्रस्य अनेक | 
विद्यास्थानोपब्हितस्य प्रदीपवत्सर्वा्था- । 
वद्योतिनः सवेज्ञकल्पस्य योनिः कारणं 
ब्रह्म a हीहृशस्य शास्त्रस्य ऋग्वेदादि- 
लक्षणस्य सवेज्ञणुणान्वितस्य सवेज्ञादन्यतः 
संभवोऽस्ति | यद्यद्विस्तराथं शास्त्रं यस्मात्‌ 
पुरुषाविरोषात्संभवति, यथा व्याकरणादि 


सूत्रान्तरमवतारयितुं पूवसूत्रसंगतिमाह--जञ- 
गत्कारणत्वप्रदशनन इति | न केवलं जगद्यो- 
नित्वादस्य भगवतः सर्वज्ञता, शास्त्रयोनित्वादपि 
बोडव्या | शास्त्रयोनित्वस्य सर्वज्ञतासाधनत्वं समर्थ- 
यते--महत ऋग्वेदादेः शास्त्रस्य इति | चातु- 
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Through the oxposition of causality in réspect of the 
universe it has been indicated that Brahman is omni- 
scient. To strengthen this itself, it is said: 


BECAUSE OF THE SACRED-TEACHING-SOURCE 


Of the great body of sacred teaching comprising 
the Rgveda etc., supplemented by innumerable disci- 
plines, illuminating all things like a torch, resembling 
the omniscient, the source, t.e., the cause, is Brahman. 
Indeed, of such sacred teaching, comprising the Rgveda 
etc., endowed with the quality of omniscience, the 
origin can be from nothing but an omniscient being. 
When a sacred teaching with an extensive theme 
originates from a particular person, for example, the 
sacred teaching of Grammar etc. from Panini etc., | 


pa 


In order to introduce the next aphorism, he states the 
relationship with the preceding aphorism: “Through the 
exposition of causality in respect of the univers2”’ etc. The 
omniscience of the Lord follows not merely from His 
being the cause of the universe, but is to be understood = 
also from His being the source of the sacred teaching 


(here, Scripture). He shows how being the source of 
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although its content be only a part of what is to be 
known, he possesses more extensive knowledge than 
that—this is well known in experience. That great 
being, the source from whom there is, even without 
effort, on the analogy of sport, like human breath, the 
origination of that, which is differentiated into various 
branches, which is the cause of such distinctions as gods, 
lower animals, men, castes, and orders of life, which is 
the ocean of all knowledge called the Rgveda ete.,— 
because of scriptural texts like “ Of that great being 
this is the breath, which is the Rgveda ”—is it necessary 
to say that for that (great being) there is unsurpassed 
omniscience and omnipotence ? 


Scripture establishes omniscience: “Of the great body of 
sacred teaching comprising the Rg-veda etc.” Rg-veda etc. 
are s‘astras (sacred teachings) inasmuch as they teach disci- 
ples the procedure in regard to all obligatory, occasioned and 
optional rites belonging to the four castes and four orders, 
from impregnation to cremation, (all acts) to be performed 
from the hours of dawn to those of the evening, as also the 
truth about Brahman; hence too, since they relate to great 
themes, they are great. Nor is their greatness due merely 
to the greatness of the themes, but also to their having many 
angas and updngas as subsidiaries; hence he says: 
“supplemented by innumerable disciplines.” Purana, 
reasoning (7१७७), inquiry (7007760१38) etc. are the ten 
disciplines ; supplemented by them in their respective ways. 
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पाणिन्यादेः, ज्ञेयेकदेशार्थमपि, स ad- 
ऽप्याधिकतरविज्ञान इति प्रसिद्ध लोके । 
किसु वक्तव्यम्‌-अनेकशाखाभेदभिन्नस्य 
देवतियेड्मनुष्यवर्णाश्रमादिप्रविभागहेतोः 
ऋग्वेदाद्याख्यस्य सवेज्ञानाकरस्य अप्रयले- 
नेव लीलान्यायेन पुरुषनिः-श्वासवत्‌ यस्मा- 
न्महतो भूतात्‌ योनेः संभवः--' अस्य 
महतो भूतस्य निःश्वसितमेतत्‌ यदृग्वेदः ' 
इत्यादिश्रुतेः--तस्य महतो भूतस्य निरति- 
शयं सर्वज्ञत्वं सवेराक्तिमत्वं चेति | 


वण्येस्य चातुराश्रम्यस्य च यथायथं निषेकादिश्मशा- 
arag नाहमुहूतोपक्रमप्रदोषपरिसमापनीयासु नित्य- | 
नैमित्तिककाम्यकर्मपदतिषु च ब्रह्मतत्त्वे च शिष्या- | 
णां शासनात. शास्तरमुग्वेदादिः ; अत एव महा- 
विषयत्वात्‌ महत्‌ । न केवलं महाविषयत्वेनास्य 
महत्त्वम्‌, अपि ल्मनेकाङ्कोपाङ्गोपकरणतयापीत्याह 
---अनेकविद्यास्थानोपबृंहितस्य । पुराण- 
न्यायमीमांसादयो दश विद्यास्थानानि; तैः तया 
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तया डारोपकृतस्य | तदनेन समस्तरिष्टजनपरि - 
्रहेणाप्रामाण्यशङ्काप्यपाकृता । पुराणादिप्रणेतारो 
हि महषयः शिष्टाः; तैः तया तया हारा वेदान 
व्याचक्षाणेसतदर्थ चादरेणानुतिष्ठह्गिः परिगृहीतो 
वेद इति। न चायमनदबोधको नाप्यस्पष्टबोधको 
येनाप्रमाणं स्यादित्याह---प्रदीपवत्सरवोर्थांवद्यो- 
तिनः । सर्वमर्थजातं सर्वथावबोधयन नानवबोधको | 
नाप्यस्पष्टबोधक इत्यर्थः | अत एव सर्वेज्ञकल्पस्य 
सवेज्ञसटशस्य । सर्वज्ञस्य हि ज्ञानं सवेविषयं 
शास्तरस्याप्यभिधानं सर्वेविषयमिति MEIA | 
तदेवमन्वयमुक्त्ा व्यतिरेकमाह--न हीहश- 
स्य इति । सवेज्ञस्य गुणः सवेविषयता ; तदन्वितं 
wer, अस्यापि सर्वविषयत्वात्‌ SERĂ 
प्रमाणयति--यद्यद्विस्तराथं रात्रं यस्मा- 
त्पुरुषविशेषात्संभवति स पुरुषविदोष: ततोऽपि 
med अधिकतरविज्ञानः इति योजना | 
अद्यलेष्प्यर्मदादिभियेत्समीचीनाथैविषयं शास्त्रं वि- 
रच्यते तत्रास्माकं वक्तृणां वाक्याञ्ज्ञानमधिक- 
विषयम्‌ | न हि ते ते असाधारणधर्मा अनुभूय- 
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Thereby is removed even the doubt as to its (Scripture’s) 
authoritativeness, because of its being recognised by all 
worthy men (sistas). Worthy men, verily, are the great 
sages, the authors of the purdanas etc.; by them who 
elaborated the Vedas through their respective (teachings) 
and practised with devotion the sense taught therein, 
(the authoritativeness of) the Veda is accepted. Nor 
does this fail to instruct or instruct but not clearly, 
in which case its authoritativeness would be suspect; 
thus he says: “illuminating all things like a torch.” 
Illuminating all things in all ways, they are neither 
non-instructive nor not-clearly-instructive: this is the sense. 
Hence it is they are sarvajfia-kalpa, i.e., like the omniscient 
one. The knowledge of the omniscient one extends to all 
things; the subject-matter of the sacred teaching extends 
to all things; hence the likeness. Having thus stated 
the co-presence (of cause and effect) he states their 
co-absence: “ Indeed, of such sacred teaching” etc. The 
attribute of the omniscient one is knowledge of all 
themes; that attribute pertains to Scripture, since all 
themes belong to that too. He proves the said sense: “ When 
a sacred teaching with an extensive theme originates from 
a particular person, he,” that particular person, © possesses 
more extensive knowledge than that” sacred teaching: this 
is the construction. Even to-day, when those like us declare 
a body of sacred teaching which contains valid sense, there 
is knowledge of more themes in us, the speakers, than in 
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our expressions. The distinctive attributes of various things 
cannot, indeed, be declared, though experienced. The 
difference in the sweetness of sugar-cane, milk and jaggery 
cannot, verily, be given expression to even by Sarasvati. 
The use of the word “extensive” is to indicate that though 
the sense of a statement may he extensive, yet its content 
is not equal to that of the knowledge of him who makes it. 
He declares the conclusion along with the application 
(upanaya): “Is it necessary to say ° etc. That great being, 
from which source there is the origination of the Veda, what 
need be said of the unsurpassed omniscience and omni- 
potence of that great being, Brahman? That is the 
construction. “Of that which is differentiated into various 
branches”: the application (upanaya) is from “Of that 
differentiated ” up to / origination’; the conclusions begins 
with “of him, that great being” and ends with ‘‘ omnipo- 
tence’. “Even without effort `: i.e., with very slight effort, 
as when one says: The barley porridge is saitless. > What 
divine sages too cannot compass even with great effort, 
He effects that with very slight effort, as if in sport; thus 
are declared His unsurpassed omniscience and omnipotence. 
For His creation of the Vedas without effort there is cited 
Scripture: “Of this great being” etc. Even by those 
who recognise the eternality of letters (the Mimamsakas), the 
non-eternality of words and sentences shouid be admitted. 
A word is, indeed, composed of letters differentiated by 
sequence. A sentence is composed of words differentiated 


मक ती 


r 


शास्त्रयोनित्वम्‌ १४० 


माना अपि शक्या वक्तुम्‌ | न खल्विक्षक्षीर- 
गुडादीनां मधुररसभेदाः शक्याः सरखत्याप्याख्या- 
तुम्‌ । विस्तराथमपि वाक्यं न वक्तृज्ञानेन्‌ JA- 
विषयमिति कथयितुं विस्तरग्रहणम्‌ | सोपनयं 
निगमनमाह--किसु वक्तव्यम्‌ इति | वेदस्य 
यस्मात्‌ महतो भूतात्‌ योनेः संभवः, तस्य महतो 
भूतस्य set निरतिशायं aiga सवेशक्तित्वं च 
किसु वक्तव्यमिति योजना | अनेकशाखा इति । 
अत्र च अनेकशाखाभेदभिन्नस्य इत्यादिः संभव 
इत्यन्त उपनयः | तस्य इत्यादि सवैशाक्तित्वं च 
इत्यन्तं निगमनम्‌ | अप्रयल्लेनेव इति | इषत्रयल्लेन, 
यथा “अलवणा यवागूः? इति | देवषेयो हि महा- 
परिश्रमेणापि यत्राशक्ता: तदयमीषत्मयल्नेन लील्येव 
करोतीति निरतिशयमस्य सर्वज्ञत्वं सर्वशक्तित्वं 
चोक्तं भवति | अप्रयक्नेनास्य वेदकतृत्वे श्रतिरुत्ता 
“अस्य महतो भूतस्य’ इति। येऽपि तावत्‌ 
वर्णानां नित्यत्वमास्थिषत तैरपि पदवाक्यादीना- 
मनित्यत्वमभ्युपेयम्‌ | आनुपूर्वीभेदवन्तो हि वर्णाः 
पदम्‌ | पदानि चानुपूर्वीभेदवन्ति वाक्यम्‌ | व्यक्ति- 
60 
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धमेश्चानुपूर्वी न वर्णधर्म:, वर्णानां नित्यानां | 
च कालतो देशतो वा पोर्वापर्यायोगात्‌ । व्यक्तिश्चा- 
नित्येति कथं तदुपणृहीतानां वर्णानां नित्यानामपि 
पदता नित्या ? पदानित्यतया च वाक्यादीनामप्य- 
नित्यता व्याख्याता । तस्मान्यृत्तानुकरणवत्‌ पदा- 
यनुकरणमपि | यथा हि areal गात्रचलनादि 
ade: करोति ताहशमेव शिक्ष्यमाणानुकरोति 
adel, न तु तदेव व्यनक्ति, एवं 
याहृशीमानुपूर्वी वैदिकानां वर्णपदादीनां करोत्य- 
ध्यापयिता ताहृशीमेवानुकरोति माणवकः, न 
तु तामेवोच्चारयति, आचार्यव्यत्तिभ्यो माणवक- 
व्यक्तीनामन्यत्वात्‌ | तस्मान्नित्यानित्यवणेवादिनां न 
लोकिकवैदिकपदवाक्यादिपौरुषेयत्वे विवादः; केवलं 
वेदवाक्येषु पुरुषस्वातन्त्र्यास्वातन्त्र्ये विप्रतिपत्ति 

यथाहुः“ यल्लतः प्रतिषेध्या नः पुरुषाणां 
स्वतन्त्रता? इति । तत्र सृष्टिप्रयमनिच्छन्तो 
जैमिनीया वेदाध्ययनं प्रत्यस्मादुशगुरुशिष्यपरम्पराम- 
विच्छिन्नामनादिमाचक्षते । वैयासिकं तु ad- 
मनुवतेमानाः श्रुतिस्मृतीतिहासादिसिद्धसृष्टिप्रल- 
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by sequence. Sequence, which is a property of manifestation, 
is not a property of letters, since for letters, which are 
eternal and all-pervasive, there can be no relationship of 
before and after, in respect of time or space. Manifestation 
being non-eternal, how can word-ness be eternal, though the 
manifested letters be eternal ? By the non-eternality of words, 
the non-eternality of sentences etc. is also explained. Hence 
the repetition of words etc. is like the (imitative) repetition 
of dancing. Just as the danseuse, who is instructed, 
performs movements and gestures like to those performed 
by the dancing instructor, and does not exhibit the very 
same gestures, even so the pupil follows the same sequence 
among the letters, words etc. of the Veda as that adopted 
by the instructor, but does not pronounce the very same 
(sequence) ; for, the manifestations (the sounds) of the pupil 
are different from the manifestations (sounds) of the teacher. 
Thus, there is no dispute between those who uphold the 
eternality or non-eternality of letters as to the creation 
of words and sentences, whether ordinary or Scriptural ; 
there is difference of view only with reference to the 
(absolute) liberty of man in respect of Scriptural sentences. 
As they say: With effort should we refute (only) the 
(absolute) liberty of man.” The Jaiminiyas, who do not 
believe in a creation or destruction, teach a beginningless 
and uninterrupted study of the Veda, through a succession of 
teachers and pupils like ourselves. But those who follow 
the teaching of Vyasa say that, though, according to the 
doctrine of creation and destruction established in 
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Scripture, the traditional Code, epics etc., the supreme self, 
who because of His association with beginningless 
Nescience is omnipotent and omniscient, is the creator of 
the eternal Vedas, He is not entirely free in respect of 
them, since He creates their sequence in such manner as to 
conform to the earlier ones; (this is) in the same way as 
sacrifice and brahminicide, which, though illusory effects of 
Brahman, do not change their nature in a fresh creation, 
in respect of their leading respectively to good and evil. 
Not in any creation is brahminicide the cause of good nor 
the horse-sacrifice the cause of evil, any more than fire can 
wet or water burn. Just as, in this creation, the study of 
the Veda in the settled sequence is the cause of prosperity 
and beatitude, and (studied) otherwise is the cause of evil 
even as a verbal thunder-bolt,!°4 even so does it happen in 
another creation ; hence, the creator, who, though omniscient 
and omnipotent, creates the Vedas in accordance with what 
they were in earlier creations, has not a free hand. 
The Jaiminiyas too prefer to understand by © not being 
of human origin (apauruseyatva)™ the absence of entire 
freedom for the person (who creates). That is common to 
us too, with a different purpose. 

Nor is it proper (to urge) that, if revealed by one person, 
there would be no faith (in Scripture). What is revealed 
even by many persons,—ignorant or wise, yet affected by 
some defect—is, indeed, not worthy of faith ; that revela- 
tion, however, is worthy of faith which is made by him, who 
possesses knowledge of the truth and from whom all defects 


CC-0. Gurukul Kangri University Haridwar Collection. Digitized by 53 Foundation USA 


PT THUS ET एमा? 


।॥ 


| 
i 


शास्त्रयोनित्वम्‌ १४२ 


यानुसारेण अनाद्यविद्योपधानलब्धसवेशत्तिःसवेज्ञान- 
स्यापि परमात्मनो नित्यस्य वेदानां योनेरपि 
न तेषु खातन्त्र्यम्‌ , पूरवपूवेसर्गानुसारेण 
तादृशानुपूर्वीविरचनात्‌; यथा हि यागादि- 
ब्र्महत्यादयोऽथानर्थहेतवो ब्रह्मविदा अपि न 
aia विपरियन्ति। न हि जातु कचित्सरगे 
ब्रह्महत्यार्थहेतुरन्थहेतुश्चाश्चमेधो भवति, अञ्निवो 
क्लेदयति, आपो वा दहन्ति, तडत्‌ । यथात्र 
सर्गे नियतानुपूर्व्यं वेदाध्ययनमभ्युदयनिःश्रेयसहेतुः, 
अन्यथा तदेव वाख्ञ्रतयानर्थहेतुः, एवं सर्गान्त- 
रेष्पपीति तदनुरोधात्‌ सर्वज्ञोऽपि सवेशाक्तिरपि 
पूवैपूवैसर्गानुसारेण वेदान्विरचयन्न ATE: । 
पुरुषास्वातन्त्रयमात्रं चापोरुषेयत्वं रोचयन्ते जैमिनीया 
अपि । तञ्चास्माकमपि समानम्‌ , अन्यत्राभि- 
निवेशात्‌ । | 

न चैकस्य प्रतिभाने अनाश्वास इति 
युक्तम्‌ । न हि बहूनामप्यज्ञानां विज्ञानां वा 
आशयदोषवतां प्रतिभाने युक्त आश्वासः ; 


तत्तवज्ञानवतरत्वपास्तसमस्तदोषस्यैकस्यापि प्रतिभाने | 


CC-0. Gurukul Kangri University Haridwar Collection. Digitized by S3 Foundation USA | 


Pee eee ole I th Sis Sd ng SRN 


१४३ शास्त्रयोनित्वम्‌ 


अथ वा यथोक्तसग्वेदादिशास्रं योनिः 
कारणं प्रमाणमस्य ब्रह्मणो यथावस्स्व- 
रूपाधिगमे । शास्त्रादेव प्रमाणात्‌ जगतो 
जन्मादिकारणं ब्रह्माधिगम्यत इत्यभि- 
प्रायः | magai पूवेसूत्रे--' यतो 
वा इमानि भूतानि जायन्ते’ इत्यादि । 
किमर्थ adie सूत्रम्‌ , यावता giga 
एवंजातीयकं शास्त्रसुदाहरता शाख्रयो- 
नितं ब्रह्मणो दशितम्‌? उच्यते--तत्र 
सूत्राक्षरेण स्पष्टं शास्त्रस्यानुपादाना- 


युक्त एवाश्वासः । सर्गादिभुवां च प्रजापति- 
देवर्षीणां धर्मज्ञानवेराग्येश्वयेसंपन्नानामुपपद्यते तत्स्व- 
रूपावधारणम्‌ ; तत्प्रत्ययेन चार्वाचीनानामपि 
तत्र संप्रत्यय इत्युपपन्नं ब्रह्मणः शास्त्रयोनित्वम्‌ , 
शास्रस्य चापोरुषेयत्वम्‌ , प्रामाण्यं चेति | 
इति प्रथमव्णकम्‌ | 

वर्णेकान्तरमारभते--अथ वा इति । पूर्वेणाधि- 
करणेन ब्>रह्म्वरूपलक्षणासंभवाशाङ्कां व्युदस्य 
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Or else, the sacred teaching comprising the Rgveda 
etc., as described above, is the source, t.e., the cause or 
the authority for understanding correctly the nature of 
this Brahman. It is only from the sacred teaching as 
authority that Brahman is understood to ke the cause 
of the origination etc. of the universe: this is the idea. 
In the previous aphorism has been cited the sacred 
teaching beginning with “ That whence these beings 
originate”. Then for what purpose is this aphorism, 
inasmuch as in the previous aphorism itself the source 
of Brahman was shown to be the sacred teaching; 
through the citation of sacred teachings of this class ? 
The reply is: there, the sacred teaching has not been 


have been banished, even though he is but one. In the 
case of those who existed at the first creation, like Prajapati 
and the divine sages, who possess in abundance virtue, 
wisdom, non-attachment and lordly power, the ascertain- 
ment of His nature is intelligible; through their faith 
follows the faith of later ones ; hence, Brahman’s being the 
sacred-teaching-source is intelligible, as also the non-human 
origin and validity of the sacred teaching. This is the first 
explanation (of the aphorism). 

He begins another explanation: Orelse™ etc. In 
the previous section, the impossibility of a definition of 
Brahman’s nature was refuted and the possibility of a defini- 
tion stated. Of that same definition the doubt is removed, 
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explicitly stated in the words of the aphorism; so it 
may be doubted that in the aphorism “ That, whence 
for this what begins with origination ” mere inference 
was suggested; to remove such a doubt, this aphorism | 
sets out “ Because of the Sacred-Teaching-Source.” पछी 


Qe “अशि. गकल साह 


that by this may be inferred (the existence of Brahman, eg., ॐ 
on the analogy of products within our experience which — 
require a creator), and it is said that in respect of Brahman र 
taught by revelation Scripture is the (only) means of valid — 
knowledge. The meaning of the text (of the commentary) — 
is not obscure. E 
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शास्त्रयो नित्वम्‌ १४४ 


जन्मादिसूत्रेण केवलमनुमानमुपन्यस्त- 
मित्याशङ्कधेत ; तामाशङ्कां निवतेयितुमिदं 
सूत्रं प्रववृते ` शाख्रयोनित्वात्‌ ” इति । 


लक्षणसंभव उक्तः | तस्येव तु लक्षणस्यानेन 
अनुमानत्वाशङ्कामपाकृत्य आगमोपदशनेन ब्रह्मणि 
शास्त्रं प्रमाणमुक्तम्‌ | अक्षरार्थरतु अतिरोहितः । 


37 
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कथं पुनबेह्मणः ह 
यावता ' आ्नायस्य क्रियाथत्वादानर्थक्य- 
मतदथोनाम्‌ ” इति क्रियापरत्वं शास्त्रस्य 


शास्तरप्रमाणकत्वमुक्तं ब्रह्मणः प्रतिज्ञामात्रेण ; 
तदनेन सूत्रेण प्रतिपादनीयम्‌ ; इत्युतसूत्रं पूवेपक्ष- 
मारचयति भाष्यकारः--कर्थ पुनः इति। किस्‌ 
आक्षेपे  शुडबुडोदासीनस्भावतया उपेक्षणीयं 
ब्रह्म भूतमभिदधतां वेदान्तानामपुरुषार्थोपदेशि- 
नामप्रयोजनत्वापत्तेः ; भूताथेखेन च प्रत्यक्षादिभिः 


समानविषयतया लोकिकवाक्यवत्तदर्थानुवादकत्वेना- . 


प्रामाप्यप्रसङ्घात्‌ | न खलु लोकिकानि वाक्यानि 
प्रमाणान्तरविषयमर्थमवबोधयन्ति स्वतः प्रमाणम्‌ ; 
एवं वेदान्ता अपीत्यनपेक्षवलक्षणं प्रामाण्यमेषां 
व्याहन्येत। न च तैरप्रमाणेर्भवितुं युक्तम्‌ | 
न चाप्रयोजनेः, स्वाध्यायाध्ययनविष्यापादित- 
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How, again, can Brahman be said to have the sacred 
teaching as authority, inasmuch as sacred teachings 
are shown to refer to rituals in “Since Scripture is 
for the purpose of ritual, there is futility for whatever 
has not that purpose”? Therefore, there is futility for 

That the sacred teaching is the means of valid 
knowledge in respect of Brahman has been but premised 
(in the second explanation of the last aphorism); that is to 
be taught by the present aphorism ; hence, the commentator 
prefaces the aphorism with a statement of the prima facie 
view: ‘How, again” etc. “ How” signifies an objection: 
because there would result non-utility for the Vedantas, 
which teach what is not the human goal, declaring (as they 
do) the existent Brahman, which, being pure, intelligent and दै 
‘indifferent by nature, should be treated with indifference ; 3 
and because there would result non-authoritativeness for | 
them (the Vedantas) since, having existent objects for 
their content, they have the same content as perception 
etc., and are consequently but re-statements, like worldl <9 
statements. Worldly statements, which teach the same 
‘content as other means of valid knowledge, are not, 
verily, of themselves authoritative: similarly of t 
Vedantas too; hence, their authoritativeness consistin 
in their non-dependence (on any other means of va 
knowledge) would be destroyed. Nor is it meet that the; 
should become unauthoritative. Nor unfruitful, for, it is 
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the Vedantas since they are not for the purpose of 
ritual; or they may be subsidiaries to the injunction of 
rituals with the purpose of making known the agent, 
the deity etc., or they may have the purpose of pres- 
cribing other acts like contemplation etc. Indeed, there 
cannot possibly be the teaching of the nature of already 
existent things, because a thing already existent is the 
content of perception etc. ; and in the teaching thereof, 


settled that they have the fruit brought about by the 


prescription to study one’s own Veda. Hence, they subserve 


acts, their only purport being the teaching of agent, deity 
etc., required by the respective prescribed rites. 


If, how- 
ever, that purport 


be not accepted, because of non- 
proximity, then of the Vedantas, there 
reference to acts 


proximate. 


is at least 
like contemplation etc., which are 
Thus, indeed, as having for its sphere what is 
not understood by perception etc., and hence as not depen- 
dent on those (pramāņas), validity and utility result (for 
the Vedantas): this is the sense intended (by the ob- 
jector). The citation of the aphorism of the great sage 
(Jaimini) is for strengthening the prima facie view (and 
making clear the necessity to refute it, not for creating 
faith in it as the final view). 


“Futility” means non-utility and non-generation of 


valid knowledge, being dependent (on other ०7०८7११०८५), be- 
cause of being re-statements. From “therefore” up to “or, 
they may have the purpose of prescribing other acts like con- 
templation etc.,” is the compendious statement (of this view). 
The analytical commentary on this begins with “Indeed, 
there cannot” and ends with “or is intelligible ” 
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प्रदशितम्‌ | अतो वेदान्तानामानर्थक्यम्‌ , 
आकियार्थत्वात्‌ ; कतेदेवतादिप्रकाशनार्थ- 
त्वेन वा कियाविधिशेषस्वम्‌ , उपासनादि- 
क्रियान्तरविधानाथत्वंवा । न हि परि- 
निष्ठितवस्तुस्वरूपघ्रतिपादनं संभवति, प्र- 
त्यक्षादिविऽयत्वात्परिनिडितवस्तुनः, aS- 


प्रयोजनवत्तनियमात्‌ | तस्मात्तत्तद्विहितकर्मापेक्षित- 
कतृदेवतादिप्रतिपादनपरत्वेनेव क्रियार्थत्वम्‌ | यदि 


त्वसंनिधानात्तरत्वं न रोचयन्ते, ततः संनिहितो- | 


पासनादिक्रियापरत्वं वा वेदान्तानाम्‌। एवं 
हि प्रत्यक्षायनधिगतगोचरतेनानपेक्षतया प्रामाण्यं 
च प्रयोजनवत्त्वं च सिध्यतीति तात्यर्यार्थः | पारमषे- 
सूत्रोपन्यासस्तु पूवेपक्षदाढ्याय । 

MAI च अप्रयोजनवत्त्स्‌ , सापेक्षतया 
प्रमानुसादकत्वं चानुवादकत्वादिति । अतः 
इत्यादि वान्तं ग्रहणकवाक्यम्‌। अस्य विभागभाष्य 
न हि इत्यादि उपपन्ना वा इत्यन्तम्‌ । 
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१४७ समस्बयम्‌ 


तिपादने च हवेयोपादेयरहिते genat- | 
wal | अत एव “सोएरोदीत्‌ ' इल्येव- | 
मादीनामानर्थक्यं मा भूदिति ` विधिना 
त्वेकवाक्यत्वात्स्तुत्यर्थेन विधीनां स्युः’ 
इति स्तावकतवेनार्थवत्तमुक्तम्‌। मन्ल्लाणां 
च “इषे त्वा' इत्यादीनां fa- | 
तत्साधनाभिधायकतेन कमेसमवायित्व- | 
मुक्तम्‌ । न कचिदपि वेदवाक्यानां | 
विधिसंस्पशमन्तरेणार्थवत्ता दृष्टा उपपन्ना 
al न च परिनिष्ठिते वस्तुस्वरूपे 
विधिः संभवति, क्रियाविषयत्वाद्रिधेः । 


स्यादेतत्‌ |  अक्तियार्थत्वे;पे ब्रह्मस्वरूप- 
विधिपरा वेदान्ता भविष्यन्ति; तथा च 
“ विधिना वेकवाक्यखात्‌--” इति राडान्त- 
ूत्रमनुग्रहीष्यते | न खब्वप्रवृत्तप्रवतेनमेव विधिः; 
उतत्तिविधेरज्ञातज्ञापनार्थत्वात ; वेदान्तानां चा- 
ज्ञातं ब्रह्म ज्ञापयतां तथाभावात्‌, FAA आह्‌-- 
न च परिनिष्ठित इति । अनागतोत्ाय- 
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there being nothing to be rejected or accepted, there is 
no human goal. For this very reason, lest there be 
futility in the case of ‘‘He howled” etc., they are 
stated to be purposeful as being praises, (in the aphorism), 
“ But by syntactical unity with an injunction, they may 
have the purpose of praising the injunction”. And 
Mantras like “ Thee for food” etc. are said to be related 
to ritual, mentioning as they do rituals or the instru- 
ments therefor. (Therefore), nowhere has the purpose- 
fulness of the Vedic sentences without association with 
an injunction been seen or is intelligible. And in respect 
of the nature of a thing already existent there can be 
no injunction, because an injunction has ritual as 


Be this so. Though not subserving acts, the Vedantas 
have for purport an injunction in respect of Brahman’s 
nature; that is favoured by the aphorism stating the 
final view (for the Mimamsakas): ‘‘ But by syntactical unity 
with an injunction” etc.” Verily, not that alone is an 
injunction which induces activity where there was none 
before; for, the originative injunction has the purpose of 
making known what was unknown; and the Vedantas, 
which make known the unknown Brahman, have this 


nature. To this he says: And in respect of the nature of 


a thing already existent ” etc. All injunctions are admitted 


to have for content only a becoming which is not yet 
existent and is to be originated; for, the various forms 
of injunction—the qualificatory (stating the fruit), the 
applicatory (showing the subsidiariness of the rite to the 
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ki content. Therefore, the Vedantas are subsidiary to 
injunctions of rituals, illuminating as they do the nature 
of the agent, the deity etc. required by ritual. If now 
हि? because of the fear that the context is different (from 
हि that of ritual), this be not accepted, even then they 
have for purport the act of contemplation present in 
their own sentences. Therefore for Brahman the sacred 
teaching cannot be the source. When this results, 
the reply is: 


ME पि Mak eo 


BUT THAT, BECAUSE OF THE HARMONY 


fruit), the procedural, and the originative (showing the 
form, t.e., the material and the deity for the rite)—are 
inseparable one from another, and they do not occur in 
respect of the existent. But they differ in respect of the 
_ purport of the respective statements. -For example, the 
statement ` he is to perform the agnthotra”’ is a statement 
which is only originative in significance, since by the 
statement “he who desires heaven is to sacrifice with 
the agnihotra”’ there are obtained the eligible person, the 
application, and the procedure. Nor is it that the applica- 
ijon etc. are not present there (in “he is to sacrifice 
with the agnihotra”); though present, they are merely 
unintended, being otherwise obtained. Hence, an injunc- 
ion, which has a volition for its content, cannot 
esult in the case of an existent object. He concludes: 
3 'herefore ” etc. र 
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समन्वय; १४८ 


तस्मात्कमा पेक्षितकतेदेवतादिखरूपप्रकाश - 
नेन क्रियाविधिशेषखें वेदान्तानाम्‌ | 
अथ प्रकरणान्तरभयात्नेतद भ्युपगम्यते, त- 
थापि स्ववाक्यगतोपासनादिकरमेपरत्वस्‌ । 
तस्मान्न ब्रह्मणः शास्त्रयोनित्वासाते MÀ, 
उच्यते-- 


तत्तु समन्वयात्‌ ॥ ४॥ 


भावविषय एव हि सर्वो विधिर्पेयः, ANER- 
विनियोगप्रयोगोत्पत्तिरूपाणां परस्परमविनाभावात्‌ , 
fae च तेषामसंभवात्‌। तद्दाक्यानां खेदंपर्य 
भिद्यते । यथा ` अझिहोत्रं जुहुयात्वगकामः ? 
इत्यादिभ्योऽधिकारविनियोगप्रयोगाणां प्रतिलम्भात्‌ , 
‘aia जुहोति ? इत्युत्पत्तिमात्रपरं वाक्यम्‌ | 
न aa विनियोगादयो न सन्ति; सन्तोऽप्यन्यतो 
ळब्धत्याक्तेवलमविवक्षिताः । तस्मात्‌ MAAT- 
विषयो विधिने सिद्धे वरतुनि भवितुमहेतीति । 
उपसंहरति--तस्मात्‌ इति । 
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१४९ समन्वय: 


तुशब्दः पूवपक्षव्याइृत्यथः। तद्र्ह्म 
| सर्वज्ञं सर्वशक्ति जगदुप्पत्तिस्थितिलय- 
1 कारणं वेदान्तशास्त्रादवगस्यते । कथम्‌ ? 
18 मन्वयात्‌ । सर्वेषु हि वेदान्तेषु वाक्यानि 

अत्रादचिकारणमुक्खा पक्षान्तरसुपसंक्रमते-- 
अथ इति। एवं च सति उक्तरूपे ब्रह्मणि 
शब्दस्यातासर्यात्‌ प्रमाणान्तरेण यादुशमस्य रूपं 
व्यवस्थाप्यते न तच्छब्देन विरुध्यते ; तस्योपासना- 
परत्वात्‌ , समारोपेण चोपासनाया उपपत्तेरिति | 
प्रकृतमुपसंहरति--तस्मान्न इति | 

सूत्रेण सिडान्तयति--उच्यत इति | 

तदेतह॒याचष्ट--तुशब्द इति | तदित्युत्तर- 
क्षप्रतिज्ञां विमजते--तद्भह्म इति । पूर्वपक्षी 
ककेशाशय; पृच्छति--कथम्‌ इति । कुतः 
प्रकारादित्यर्थः | सिद्धान्ती स्वपक्षे हेतुं प्रकार- 
भेदमाह--समन्वयात्‌ | सम्यगन्वय: समन्वय: ; 
तस्मात्‌ | एतदेव विभजते--सर्वेषु हि 
वेदान्तेषु इति। वेदान्तानामैकान्तिकी बरह्म- 
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The word “ but” is to exclude the prima facie view. 
That Brahman, omniscient and omnipotent, the cause of 
the creation, sustentation and dissolution of the universe, 
is understood from the sacred teaching, the Vedanta 
(alone). How? Because of the harmony. Indeed, in all 
the Vedantas, the sentences run together as having for 


Stating the cause of dissatisfaction with that, he 
ends with another view: © If, 109 etc. This being the 
case, since verbal testimony has no purport in respect of 
Brahman of the nature declared, that form thereof which 
has been established by other means of valid knowledge 
cannot be contradicted by verbal testimony; for, that 
(verbal testimony) relates to contemplation, and contempla- 
tion is compatible even with superimposition. He 
concludes the present topic: “ Therefore, for Brahman” etc. 

Beginning with “The reply is,’ he states the final 
view through the aphorism. 

He explains this: “The word ‘ but‘ etc. The word 
tat (in the aphorism) premises the final view; this he 


analyses: “That Brahman” etc. The upholder of the 


prima facie view, whose mind is hard (and impenetrable), 
asks: “How?” i.e, “In what way?” The upholder of 


the final view states the ground of his own view, which 


is the particular way (demanded by the opponent): 
“ Because of the harmony.’ Right (full) relation is harmony 


(samanvaya); thereby (is the reference to Brahman 
established). This itself he analyses: “Indeed, in all the 
Vedantas” etc. He cites many texts, in the desire to | 
declare that the Vedantas refer solely to Brahman; | 
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purport the teaching of this sense: “ Existence alone, 
dear one, this was in the beginning ” (Chand., VI, ii, 1); 
“ One alone without a second ”; “ The Self, verily, exis- 
ted in the beginning as one alone” (Azt., II,i, 1 (i) ); 
“Such this Brahman without an earlier and a later, 
without an inside and an outside” (Brh., II, र, 19); 
“This Self is Brahman, the experiencer of all” (Mund., 
II, ii, 11); “ Brahman alone, the immortal in front” ; 


“Existence alone” etc. As for the text ‘‘ That, verily, 
whence these beings originate’’ etc., that was cited earlier 
and refers to the cause of the origination, sustentation 
and destruction of the universe; since it will be thus 
recalled here, it is not mentioned (again). Indeed, that 
with which a statement begins and that with which 
it ends, that alone is considered to be the meaning 
the statement, by those who understand the nature of 
the knowledge resulting from verbal testimony. For 
in respect of the text about the wpamsu 
acrifice, it is acknowledged to be injunctive of that novel 
upa sacrifice, on the strength of the syntactical unity 
with the injunction of the upamsu sacrifice, preceded 
by the statement of the defect of apathy (occasioned by) 
fhe continuous (oblation of) purodasa, as also with 
_ concluding (part stating) the remedying of that 
efect).; even so, here too, because of the text 
tence alone, dear one, this was” etc., commencing 
rahman, and the text “ That thou art” concluding 
with Brahman as the self of the jtva, the (whole) text 
has. that alone for purport. In the same way it is to be 
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समन्वयः १५० 


तात्पर्येणेतस्यार्थस्य प्रतिपादकत्वेन समनु- 
गतानि--' सदेव सोस्येदमय आसीत्‌ १, 
“ एकमेवाद्वितीयम्‌ » “आत्मा वा इदमेक 
एवाय आसीत्‌ ', ' तदेतद्रह्मापूवमनपरम- 
नन्तरमबाह्यम्‌ » ‘ अयमात्मा ब्रह्म सर्वानु- 
भूः’, 'ब्रह्मेवेदमन्वृतं पुरस्तात्‌? इत्या- 
परतामाचिख्यासुबेहूनि वाक्यान्युदाहरति--सदेव- 
इति। “यतो वा इमानि भूतानि’ इति 
तु वाक्यं gazed जगदुसत्तिस्थितिनाश- 
कारणमिति चेह स्मारितमिति न पठितम्‌ | 
येन हि वाक्यमुपक्रम्यते येन चोपसंह्वियते 
स एव वाक्यार्थं इति शाब्दाः | यथोपांशुयाज- 
वाक्येऽनूचोः पुरोडाशायोर्जामितादोषसंकीर्तनपूर्व- 
कोपांशुयाजविधानेन तत्मतिसमाधानोपसंहारेण चा- 
पू्वोपांशुयाजकमेविधिपरता एकवाक्यताबलादाश्रिता, 
एवमत्रापि “ सदेव सोम्येदम्‌ ? इति ब्रह्मोपक्रमात्‌ः 
८ तत्वमसि? इति च जीवस्य ब्रह्मात्मनोपसंहारात्‌ 
तत्मरतेव वाक्यस्य । एवं वाक्यान्तराणामपि 
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दीनि। न च तद्गतानां पदानां ब्रह्म- 
खरूपविषये निश्चिते समन्वयेऽवगम्यमाने 
AMAR IA युक्ता, श्रुतद्दान्यश्चुत- 
कल्पनाप्रसङ्कात्‌। न च तेषां कते- 
देवतादिस्वरूपप्रतिपादनपरता अवसीयते, 
“तत्केन कं पझ्येत्‌ ? इत्यादिकियाकारक- 
फळनिराकरणश्रुतः | 

न च परिनि्ितवस्तुस्वरूपत्वेऽपि 
प्रत्यक्षादिविषयस्वं ब्रह्मणः, ' तत्वससि ! 
इति ब्रह्मा्मभावस्य MARANA- 


। पोर्वापर्यालोचनया ब्रह्मपरत्वमवगन्तव्यस्‌ । न 
च ततरत्रस्य दृष्टस्य सति संभवेऽन्यपरता 
s : अदृष्टा युक्ता कव्पयितुम , अतिप्रसङ्गात्‌ | 
न केबलं FORA तेषामदुष्टा, अनुपपन्ना 
चेत्याह--न च तेषाम्‌ इति । 


` सापेक्षलेनाम्रामाण्यं पूर्वपक्षबीजं स्मारयित्वा 
` दूषयति--न च परिनिष्टितवस्तुखरूपत्वे :पि 
 इति। अयमभिसंधिः--पुंवाक्यनिदशनेन हि 
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and so on. Nor, when for the words in these texts 
the ascertained harmony is understood to have for 
content the nature of Brahman, is it proper to assume 
any other content; for there would result the abandon- 
ment of what is directly stated and the assump- 
tion of what is not directly stated. Nor may one 
conclude that their purport is to teach the nature of 
the agent, the deity etc.; because there are scriptural 
texts like, “Then by what and whom could one see?” 
(Brh., 11, iv, 13) which refute action, causal condition 
and result. 
Nor is Brahman, though of the nature of an 
already existent thing. the content of perception etc. ; 
because, that Brahman is the self, as stated in “ That 
thou art” (Chand., VI, viii, 7), cannot be understood 
understood, through the consideration of what goes before 
and after, that other texts too have Brahman for 
purport. Nor, when there is the possibility of a seen 
purport in reference thereto, is it proper to posit an 
unseen purport in reference to something else, that being 
an undue extension. Their purport in reference to agents 
is not mereiy unseen, but also unintelligible; thus he 
says: Nor may one” etc. 
Recalling the cause of the prima facie view about 
{unauthoritativeness due to dependence, he condemns it: 
“ Nor is Brahman, though of the nature of an already existent 
thing” etc. This is what is intended: it is, indeed, on | 
the analogy of human statements, that, as referring to छ z 
existent things, the dependence of the Vedāntas (on other 
pramānņas) is suspected. Here, you being questioned will 
हि, 
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have to explain this: is the dependence of human 
statements because of their reference to existent things 
or because of their being human? If because of the 
reference to existent things, then would result non- 
authoritativeness even for perception etc., as reciprocally 
dependent; for, they too certainly refer to existent things 
If now human statements are dependent as due to the 
human intellect, then, of the Vedantas not due to that, 
though referring to existent things, there is no non- 
authoritativeness, as for perception etc., (which are valid) 
as generated by constant causes like the senses, the 
probans etc. 


ao 0 100 


It may be said: if, indeed, non-human origin were 
established, then, for the Vedantas as non-dependent, validity 
would result; but that itself is not established, because of 
the reference to existent things; for, since of an existent 
thing a person can have knowledge, without depending on 
verbal testimony, through other means of knowledge, the 
making (of a statement about such a thing) as due to the l 
intellect is intelligible; and the inference as to the human l 
origin ० the Vedas can arise unhindered, the probans | 

| 
q 


being (their being composed of) sentences etc. (which are 
_ artificial combinations of letters etc.). Hence, dependence 
is unavoidable, on the ground of human origin, but not on 
the ground of referring to an existent thing. In the case, 


owever, of that which refers to what is to be done, since 


experiencéd before cannot enter the human intellect, either 
3 in its own nature or as superimposed, for the Vedantas 
signifying this, there can be no creation, and consequently 
no human origin; hence results (for them) authoritativeness 


pet Ti ee 


समन्वय: १५२ 


भूतार्थतया वेदान्तानां सापेक्षवमाशङ्कयते । 


तत्रैवं भवान्‌ प्रष्टो व्याचष्टाम्‌ , कि पुंवाक्यानां 
सापेक्षता भूतार्थत्वेन, आहो पोरुषेयत्वेन ? यदि 
भूतार्थलेन ततः प्रयक्षादीनामपि परस्परा- 
पेक्षत्वेनाप्रामाण्यप्रसङ्गः ; तान्यपि हि भूतार्थोन्येव | 
अथ पुरुषबुडिपू्वेकतया पुंवाक्यं सापेक्षम्‌ , 
एवं तहि अतत्पूर्वकाणां वेदान्तानां भूतार्थानामपि 
नाप्रामाण्यं परत्यक्षादीनामिव नियतेन्द्रियलिङ्गादि- 
जन्मनाम्‌ । 

यदयुच्येत--सिद्धे किलापोरुषेयत्वे वेदान्ताना- 
मनपेक्षतया प्रामाण्यं सिध्येत्‌ ; तदेव तु 
yaaa न सिध्यति; भूतार्थस्य शब्दानपेक्षेण 
पुस्षेण मानान्तरतः शक्यज्ञानत्वाद्ुद्धिपू्े 
विरचनोपपत्तेः ; वाक्यत्वादिलिङ्खकस्य वेदपोरुषे- 
यल्मानुमानस्याप्रत्यूहमुसत्तेः | तस्मात्पोरुषेयत्वेन सा- 
पेक्षत्वं दुर्वारम्‌ , न तु भूताथेखेन । कार्याथत्वे 
तु कार्यस्यापूवेस्थ मानान्तरागोचरतया AAAI- 
ननुभूतपूर्वस्य तत्तेन समारोपेण वा पुरुषबुद्धाव- 
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१५३ -समन्वय; 


समारोहात्‌ तदर्थानां वेदान्तानामशक्यरचनतया 
पोरुषेयत्वामावादनपेक्षं same सिध्यतीति 
प्रामाण्याय वेदान्तानामपि कार्यपरत्वमातिष्ठामहे । 
अन्न बूमः--कि पुनरिदं कार्यमभिमतमायुष्मतः 
यदशक्यं पुरुषेण ज्ञातुम्‌? अपूवेमिति चेत , 
हन्त कुतस्त्यमस्य लिडद्यथेखम्‌ ? तेनालोकिकेन 
संगतिसंवेदनविरहात्‌ ; लोकानुसारतः क्रियाया 
एव लोकिक्या: कार्यतया लिडादेरवगमात्‌ | 
'खगेकामो यजेत’ इति साध्यखर्गविशिष्टो 
नियोज्योऽव्रगम्यते ; स च तदेव कार्यमवगच्छति 
यस्सवर्गानुकूलम्‌। न च क्रिया क्षणभङ्गुरा 
 आमुष्मिकाय स्वर्गाय कल्पत इति पारिशेष्याद्देदत 
 एवापूर्वे कार्ये लिङादीनां संबन्धग्रह इति 
` चेत्‌, हन्त चेल्यवन्दनादिवाक्येष्वपि खर्ग- 
 कामादिपदसंबन्धादपूर्वकार्यत्वप्रसङ्गः; तथा च 
_तेषामप्यशक्यरचनत्वेनापोरुषेयत्वापातः । स्पष्टदुष्टेन 
` पोरुषेयत्वेन वा तेषामपूर्वार्थत्वप्रतिषेधे वाक्यत्वादिना 
लिङ्गेन वेदान्तानामपि पौरुषेयत्वमनुभितमित्य- 
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without dependence; therefore, in order to secure authorita- 
tiveness, we recognise even of the Vedantas that their 
purport is what is to be done. 

To this we say: what, again, O long-lived one!, is 

त this which is to be done, which cannot be known by man? 
If it be said to be the unseen potentiality (apirva), how, 
alas, does it come to be the significance of the imperative 
suffix (१८४) ७०६९. ? For, that (apiirva) being trans-experiential, 
there is no knowledge of the relation (of the word) to that; } 
in conformity with ordinary language, from the imperative 5 
suffix etc. there are understood only acts within experience, A 
as what is to be done. 

(It may be said that) from the statement “He who 
desires heaven is to sacrifice,” the one, who is qualified by 
heaven which is to be attained, is understood to be the one 
directed; and he understands that alone has to be done 
which is beneficial in securing heaven. Nor are 


acts, which are destroyed momentarily, capable of 
securing heaven hereafter; hence, by elimination, it 
is only from the Veda that there is understood the 
relation of the imperative suffix etc. to the unseen 
potentiality, (which is) what is to be done. If this be 
said, it would follow, alas, that even in texts 
enjoining obeisance in a caitya (a Buddhist shrine), 
there is, because of relation to such words as desire for 
heaven etc., the unseen potentiality (which is) to be done; 
and thus, creation even of these being impossible, non- 
human origin would result (for them too). Or, if because 
their human origin is clearly seen, their signifying an A 
unseen potentiality be denied, then, since human origin 
may be inferred of the Vedantas too, (their being composed 
of) sentences etc. being the probans, (for them too) there 5 
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except by sacred teaching. As for what has been said 
that, being devoid of what is to be rejected or accepted, 
the teaching is futile, there is not this defect ; for, even 
from the realisation of the self as Brahman, which is 
devoid of what is to be rejected or accepted, there 
results, through the destruction of all hindrances, the 
attainment of the human goal. But of that which 
teaches the deity etc., there is no opposition even to its 
subserving the contemplation mentioned in its own text. 


cannot be the signification of an unseen potentiality. If 
the inference from (being composed of) sentences ete. is 
shown to be fallacious on some other ground, (that 
ground itself will do, and) the justification (of non-human 
origin) on the ground of an unseen potentiality being signi- 
fied is superfluous. And non-human origin has been ex- 
pounded by us in the Nydyakanika; here, however, it is 
not set forth for fear of prolixity.” 

_ Non-human origin being thus established, there is not 
or the Vedantas, though referring to existent things, any 
detriment to their authoritativeness on the ground of de- 
ence (on other means of knowledge). Nor is it that 
t is not the understanding of what has not been under- 
ood, in which case, there would be no authoritativeness ; 
११ the jtva’s being Brahman is not otherwise understood. 
That is thus said: “Nor is Brahman, though of the nature 
existent thing” etc. 

Recalling the second cause of the prima facie view, 
condemns it: “As for what has been said that, being 
evoid of what is to be rejected or accepted” etc. From the 
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समन्वय: १५४ 


वगस्यमानत्वात्‌ यत्तु हेयोपादेयराहि- 
तत्वादुपदेशानर्थक्यमिति, नेष दोषः; 
हेयोपादेयशून्यब्रह्मात्मतावगमादेव , सवे- 
क्ेशप्रहाणात्पुरुषाथसिद्धेः | देवतादिप्रति- 
पादनस्य तु स्ववाक्यगतोपासनार्थत्वेऽपि 


पूर्वाथता न स्यात्‌ | अन्यतस्तु वाक्यत्वादीना- 
मनुमानाभासत्वोपपादने कृतमपूर्वाथेखेनात्र तदुप- 
पादकेन । उपपादितं चापोरुषेयत्वमस्माभिर्न्याय- 
कणिकायाम्‌; इह तु विस्तरभयान्नोक्तम्‌ । 

तेनापोरुषेयल्वे सिडे भूतार्थानामपि वेदान्तानां 
न सापेक्षतया प्रामाण्यविघातः । न चानधि- 
गतगन्तृता नास्ति येन प्रामाण्यं न स्यात्‌, 
जीवस्य . ब्रह्मताया अन्यतोऽनधिगमात्‌ । तदिद- 
मुक्तम्‌--न च परिनिषितवस्तुस्वरूपत्वेऽपि 
इति । | | 

द्वितीयं पूवेपक्षबीज स्मारयित्वा दूषयति--- 
यत्तु हेयोपादेयराहितत्वात्‌ इति । Aa- 
वगमात्‌ Bs पारम्पर्येण पुरुषार्थप्रतिलम्भः | 
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न कश्चिद्रिरोधः। न तु तथा ब्रह्मण 
उपासनाविधिशेषस्वं संभति, एकत्वे | 
हेयोपाद्रेयशून्यतया क्रियाकारकादिंद्वेत- , “5 
विज्ञानोपमदोपपत्ते: | न हि ब्रह्मेकत्व- 
विज्ञानेनोन्मथितस्य द्वेतविज्ञानस्य पुनः 
संभवोऽस्ति, येनोपासनाविधिशेषत्वं ब्रह्मणः | 


प्रतिपाद्येत । 


इह तु “तत्तमसि? इत्यवगतिपर्यन्ताह्मक्याथे- 
ज्ञानात्‌ बाह्यानुष्ठानायासानपेक्षात्साक्षादेव पुरुषाथे- 
प्रतिलम्भ;, ‘a सर्पा रञ्जुरियम्‌? इति 
ज्ञानादिवेति | सोऽयमस्य विध्यथेज्ञानात्‌ प्रकषेः | 
एतदुक्तं भवति--ह्विविधं हीप्सितं पुरुषस्य ; 
 किचिदप्राप्तम्‌, यथा ग्रामादि; किचितपुनः प्राप्तमपि 
` भ्रमवशादप्राप्मित्वगतम्‌, यथा खग्रीवावनड 
ग्रैवेयकम्‌ । एवं जिहासितमपि दिविधम्‌ ; 
किंचिदहीनं जिहासति, यथा वलयितचरणं 
फणिनम्‌ ; किंचित्पुनहीनमेव जिहासति, यथा 
चरणाभरणे नूपुरे फणिनमारोपितम्‌ । AA- 
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It does not, however, happen thus in the case of Brahman . 
that it is subsidiary to the injunction of contemplation ; 
because, being one and devoid of what is to be rejected 
or accepted, it is intelligible that all cognition of duality 
such as action, causal condition ete. is quashed. And 
for the cognition of duality once crushed by the know- 
ledge of the oneness of Brahman, there cannot be a resur- 
rection, in which case there may be taught for Brahman 
subsidiariness to the injunction of contemplation. 


of the human goal is, verily, indirect. Here, however, 
from the understanding of texts like “That thou art” 
culminating in realisation, there is, without dependence 
on the effort of any external observance, the direct attain- 
ment of the human goal, as from the knowledge ‘ This is 
not a snake, but a rope”. This is its superiority to the 
knowledge of the sense of injunctions. 

This is what is said: what is desired by man is, 
indeed, of two kinds—some unattained, e.g., a village etc. ; 
others, again, which, though attained, yet under the 
influence of delusion are understood to be unattained, e.g., 
the necklace round one’s own neck. Similarly, what 
would be abandoned is also two-fold—some which not 
already got rid of are desired to be got rid of, e.g., the 
snake encircling one’s feet; others, again, -which having 
been already got rid of are desired to be got rid of, eg., 
the snake superimposed on the anklet adorning the feet. _ 
Here, since the attainment of the unattained and the A 
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abandonment of the unabandoned result from the 
observance of extrinsic means, there is, subsequent to the 
true knowledge of these means, the need for their 
observance. Never does knowledge alone remove a thing. 
Even a thousand rope-cognitions cannot, indeed, alter the 
| character of the really present snake. In the case, 
however, of those, which being superimposed are desired to 


F 

हँ be either attained or abandoned, it is possible to attain 
a as it were or abandon as it were, by the mere intuition of 
E the truth, without dependence on any extrinsic observances. 


For, they exist by the superimposition alone; and 
intuition of the truth plucks out the superimposed by the 
roct and destroys it. Thus, here too, in the bliss of 
Brahman, which through the superimposition due to 
Nescience has attained the state of the jtva, which is in 
reality devoid of grief, misery etc., this state conditioned 
by superimposition is removed by the true knowledge of 
the sense of the text “That thou art” culminating in 
realisation. On the removal of that, the blissful nature, 
_ though (eternally) attained, becomes attained, as if not 
| attained (already); grief, misery etc., though (eternally) 
abandoned, become abandoned, as if unabandoned (already) 
_ This is said thus for, even from the realisation of the 
self as Brahman’, though the removal in an eminent 
degree of all the hindrances of the jtva, i.e., of error together 
with its impressions,—that, verily, hinders beings ; hence 
it is the hindrance—“ there is the attainment of the human 
goal” characterised by the removal of misery and the 
attainment of happiness. 
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समन्वयः १५६ 


Meal चात्यक्तत्यागे च बाह्योपायानुष्ठान- 
साध्यत्वात्‌ तदुपायतत्तवज्ञानादस्ति पराचीना- 
नुष्ठानापेक्षा | न जातु ज्ञानमात्रं वरत्वपनयति । 
न हि सहस्रमपि रज्जुप्रत्यया वस्तुसन्तं फणिन- 
मन्यथयितुमीशते । समारोपिते तु प्रेप्सितजिहासिते 
तत्त्वसाक्षात्कारमात्रेण बाह्यानुष्ठानानपेक्षेणेव शक्येते 
घाप्तुमिव हातुमिव | समारोपमात्रजीविते हि ते; 


समारोपितं च तत्त्रसाक्षात्कारः समूलघातमुपह- ` 


न्तीति । तथेहाप्यविद्यासमारोपितजीवभावे ब्रह्म- 
ण्यानन्दे वस्तुतः शोकदु:खादिरहिते समा- 
रोपितनिबन्धनस्तङ्गावः “तत्त्वमसि ? इति वाक्यार्थ- 
तत्त्वज्ञानादवगतिपर्यन्तान्निवर्तते | तन्निवृत्तौ प्राप्त- 
मप्यानन्दरूपमप्राप्तमिव प्राप्तं भवति; त्यक्तमपि 
शोकदु:खायत्यक्तमिव त्यक्तं भवति | तदिद- 
मु क्तम्‌-ब्रह्मात्मावगमादेव जीवस्य सर्वेक्केशस्य 
सवासनस्य विपर्यासस्य--स हि SaN 
जन्तूनतः क्लेशः-तस्य॒ प्रकर्षेण हानात्‌ 
पुरुषार्थस्य, दुःखनिव्रत्तिसुखाप्तिलक्षणस्य सिद्धेः 
इति । 


40 
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यत्तु * आसमेत्येवोपासीत ?, आत्मानमेव | 
लोकमुपासीत ? इत्युपासनावाक्यगतदेतरतादिप्रति- | 
पादनेनोपासनापरत्वं वेदान्तानामुक्तं तदृदूषयति-- Er 
देवतादिप्रतिपादनस्य तु आत्ेत्येतावन्मात्रस्य | 
स्ववाक्यगतोपासनार्थत्वेद;पे न कश्चिद्वि- 
wa: | यदि न विरोधः, सन्तु तहि वेदा- | 
न्ता देवताप्रतिपादनद्ारेणोपासनाविधिपरा एवेत्यत 
आह-न तु तथा ब्रह्मण इति । उपास्यो- 
पासकोपासनादिभेदसिद््यधीनोपासना न निरस्त- 
समस्तभेदप्रपञ्चे वेदान्तवेद्ये ब्रह्मणि संभवतीति 
नोपासनाविधिरेषत्वं वेदान्तानां तद्विरोधित्वात्‌ 
इत्यर्थः | 

स्यादेतत्‌ । यदि विधिविरहेऽपि वेदान्तानां 
प्रामाण्यम्‌ , हन्त तहि सोऽरोदीत्‌? gal- 
दीनामप्यस्तु स््रतन्त्राणामेवोपेक्षणीयार्थानां प्रा- 
माण्यम्‌ ; न हि हानोपादानबुद्धी एव प्रमाणस्य 
फले, उपेक्षाबुद्धेरपि तत्फलत्वेन प्रामाणिकेरभ्यु- 
पेतत्वात्‌; इति कृतम्‌ “बहिषि रजतं न 
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As for what has been said about the Vedantas having 
contemplation for purport, because of the teaching of the 
deity etc., in such texts about contemplation as “ Contemplate 
as the self alone,” contemplate the self alone, as the true 

m enjoyment” etc., ° he condemns it: “But of that which 
teaches the deity etc.,” i.e., of the word “self’’ alone, “ there 
is no opposition even to its subserving the contemplation 
mentioned in its own text”. If there is no conflict, let 
it be, then, that the Vedantas have only injunctions to 
contemplation for purport, through the channel of teaching 
the deity. To this he says: “It does not, however, happen 
thus in the case of Brahman” etc. Contemplation, which 
depends on the establishment of differences of the con- 
templated, the contemplator, the contemplation etc., cannot 
occur in the case of Brahman, which is devoid of all 
kinds of difference and is to be known only through the 
Vedanta; hence, the Vedantas cannot be subsidiary to 
the injunctions to contemplation, being opposed thereto; 
this is the sense. 

Be this so. If there be authoritativeness for the 
Vedantas, though not of the nature of injunctions, alas, 
then/ even for texts like “he howled” efc., which refer 
of’ themselves (independently of linking up with any 

injunction) to things to which one should be indifferent, 
~ let there be authoritativeness; for, the determination to 

“ee reject or accept is not alone the fruit of valid knowledge, 
since the determination to be indifferent is also admitted 
to be the fruit thereof, by those who know the means of SE 
valid knowledge; hence the reference of these (texts) to j 
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Though in other places Vedic statements are not seen 
to be authoritative except in association with an injunc- 
tion, yet, since the knowledge of the self culminates in the 
fruit, the authoritative nature of the sacred teaching 
with that _as content cannot be denied. And not 


prohibitions like “silver is not to be given (as daksina) 
in the barhis (sacrifice)” is superfluous. To this he says: 
“Though, in other places, Vedic statements” etc. It is, 
indeed, understood that the entire Veda is a means to the 
human goal, because of its being apprehended in con- 
sequence of the injunction to study one’s own Veda. Not 
a Single letter of it may fail to contribute to the human 
goal; what, then, of such a combination of words as “he 
howled” etc.? And no human goal is seen to follow from 
the very comprehension of their sense, as from the (com- 
prehension of the) Vedantas. Hence, such combinations 
of words, desiring to generate a human goal, are certainly 
expectant (of something else to complete them). The 
prohibition too “silver is not to be given (as daksipa) in 
the barhis (sacrifice)” is expectant of the censure of what 


two-fold Capacity, in respect of the prohibition of silver 
d in respect of the censure, like (the injunction of) the 
larvi-homa. Thus, of the two combinations of words 
“he howled” and “silver is not to be given (as daksipa) 
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यद्यप्यन्यत्र वेदवाक्यानां विधिसंस्पश- 
मन्तरेण प्रमाणत्वं न दृष्टम्‌, AMARA 
विज्ञानस्य फळपयेन्तस्वाज्न तद्विषयस्य 
शास्त्रस्य प्रामाण्यं शक्य प्रत्याख्यातुम्‌ | न 
देयम्‌ ? इत्यादिनिषेधविधिपरतवेनेतेषामित्यत आ- 
ह-यद्यापि इति । स्ताध्यायविध्यधीनग्रहणतया 
हि सवां वेदरारि।; पुरुषार्थतन्त्र इत्यवगतम्‌ | 
तत्रेकेनापि वर्णेन नापुरुषार्थेन भवितुं युक्तम्‌ ; 
कि पुनरियता ५ सोऽरोदीत्‌ ? इत्यादिना 


पद्प्रबन्धेन | न च वेदान्तेभ्य इव तदर्थाबगम- ` 


मात्रादेव sagà उपलभ्यते । AAT 
पदसंदर्भः साकाङ्क्ष एवास्ते पुरुषार्थमुदीक्षमाणः | 
८ बहिषि रजतं न देयम्‌ ? इत्ययमपि निषेधविधिः 
स्वनिषेध्यस्य निन्दामपेक्षते; न ह्यन्यथा ततश्रेतनः 
शक्यो निवरतेयितुम | तथदि दूरतोऽपि न 
निन्दामत्राप्स्यत्ततो निषेधविधिरेव रजतनिषेधे च 
निन्दायां च दविहोमवत्स्रस्य सामथ्येहयम- 
कल्पयिष्यत्‌ | तदेवमुत्तप्तयोः | सोऽरोदीत्‌ ? इति 
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चानुमानगम्यं शाख्रप्रामाण्यम्‌ , येनान्यत्र 
ष्टं निदशनमपेक्ष्यत | तस्मात्सिद्वं ब्रह्मणः 
शात्रप्रमाणकस्वम्‌ | 


च ‘RA रजतं न देयम्‌? इति च 
पदसंदर्भेयोलेक्ष्यमाणनिन्दाहारेण नष्टाश्वदग्धरथवत्‌ 
परस्परं समन्वयः | न त्वेवं वेदान्तेषु 
पुरषार्थापेक्षा, तदर्थावगमादेवानपेक्षातपरमपुरुषार्थ- 
लामादित्युक्तम्‌ | 

ननु विध्यसंर्पशिनो वेदस्यान्यस्य न 
प्रामाण्यं दृष्टमिति कथं वेदान्तानां तदस्पृशां 
त्विष्यतीत्यत आह-न चानुमानगस्यं 
इति । अबाधितानधिगतासंदिग्यबोधजनकत्वं हि 
प्रमाणत्वं प्रमाणानाम्‌ ; तच्च स्वत इत्युपपादितम्‌ | 


. यद्यपि चैषामीदृग्बोधजनकत्वं कार्यार्थापत्तिसमधि- 
गम्यम्‌, तथापि तदूबोधोपजनने मानान्तरं नापेक्षन्ते 
a =a , परस्पराश्रयप्रसङ्गादिति खत 
 इत्युक्तम्‌। इंदग्बोधजनकत्व॑ च कार्ये इव 
विधीनाम्‌ , वेदान्तानामपि ब्रह्मण्यस्तीति दृष्टान्ता- 
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through inference is understood the authoritative 
nature of the sacred teaching, in which case there would 
be the need for an example seen elsewhere. Therefore 
it is established that the authority for Brahman is the 


sacred teaching. ड़ 


in the barhis (sacrifice),” which are on fire as it were (to be 
completed each by the other), there is, through the chan- 
nel of the censure implied secondarily, mutual syntactical 
relation, as between the horseless (chariot) and (the 
horse) whose chariot has been burnt. Not thus, however, 
is there dependence on the human goal in the Vedantas. 
since, from the very comprehension of their sense, without 
dependence (on any thing else), the supreme human goal 
is attained ; this has been said. 

Now, since authoritativeness is not seen for any other 
part of the Veda, which is not related to an injunction, 
how could this (authoritativeness) occur for the Vedantas, 
which are not related thereto? To this he says: “ And 
not through inference is understood " etc. For, the autho- 
vitativeness of the means of valid knowledge consists in 
/ their generating knowledge which is unsublated, not 
already understood, and indubitable; and that, it has been 
explained, is intrinsic (not made known by anything else, 
e.g., inference based on practical efficiency). Though the 
generation of this kind of knowledge is known by presump- 
tive implication from the nature of the effect, yet, in the 
generation of that knowledge, they do not depend on any 
other means of valid knowledge, not even this presumptive 


implication, as (otherwise) reciprocal dependence would . 


result; hence it is said to be intrinsic. The generation of 
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Here some others confront us: even though the 
authority for Brahman is the sacred teaching, yet 
Brahman is intimated by the sacred teaching only as 
the content of the injunction of contemplation ; just as 


this kind of knowledge, like that of injunctions in res- 

pect of what is to be done, exists for the Vedantas tooin 
j respect of Brahman ; hence results their authoritativeness 
è in respect of Brahman, without the need of an example. 
| Otherwise, since it is not seen that colour is manifested 
by any other sense, (it would follow that) the sense of 
sight too could not manifest colour. He concludes the 
present topic: “ Therefore ” etc. 

He sets up the view of some of the preceptors: ‘ Here 
some others confront us” etc. It is thus: “ The ascertain- 
ment of Brahman is from that whose purport is what 
is to be done, because of the relation (to what is 
signified) not being known, because of its being sacred 
_ teaching, because of its being purposeful, and because of 
reflection etc. being cognised (as enjoined in connection 
 therewith).” Verily, the Vedantas cannot have the existent 
Brahman for purport, their relation thereto (as the signi- 
ed) not being known. That with reference to which 
rds are not used by a worldly wise person, the relation of 
lem thereto is not apprehended. Nor does the prudent 
inquirer desire to declare some form alone, which is neither 
be rejected nor accepted, as that is not desired to be 
 cognised. In conveying knowledge of that, the cognition 
3 ० hich is not desired, there would be detriment to his 
prudence. Hence, this worldly wise person, desiring to 


2 
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अत्रापरे प्रत्यवतिष्ठन्ते--यद्यपि शास्त्र- 
प्रमाणकं aa, तथापि प्रतिपत्तिविधि- 
विषयतयेव शास्त्रिय ब्रह्म समर्प्यते; 
नपेक्षं तेषां ब्रह्मणि प्रामाण्यं सिद्धं भवति.। 
अन्यथा नेन्द्रियान्तराणां खूपप्रकाशनं दृष्टमिति 
चक्षुरपि न खरूपं प्रकाशयेदिति। प्रकृतमुप- 
संहरति--तस्मात्‌ इति । 
आचायैंकदेशीयानां मतमुत्यापयति-अत्रा- 
परे प्रत्यवाति्न्ते इति। तथा R— 
अज्ञातसंगतिल्वेन शास्त्रत्वेनाथेवत्तया | 
मननादिप्रती्या च ANARA: ॥ 
न खलु वेदान्ताः सिडब्रह्मरूपपरा भवितुमर्हन्ति 
त्राबिदितसंगतित्वात्‌ । यत्र हि शाब्दा लोकेन 
न प्रयुज्यन्ते न तत्र तेषां संगतिग्रहः | न 
चाहेयमनुपादेयं रूपमात्रं कश्चिडिवक्षति प्रेक्षावान्‌ , 
तस्याबुभुत्सितत्वात्‌ । अबुभुत्सितावबबोधने च 
रेक्षावत्ताविघातः स्यात्‌ । तस्मात्‌ प्रतिपित्सितं | 
प्रतिपिपादयिषन्नयं लोकः प्रवृत्तिनिवृत्तिहेतुभूत- 
41 
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aay प्रतिपादयेत्‌, कार्य चावगतं तडेतुरिति 
तदेव बोधयेत्‌ । एवं च gema पदानां 
कार्यपरतामवगच्छति । तत्र किचित्साक्षात 
कार्यामिधायकम्‌ , किचित्तु कार्या्थस्वार्थाभि- 
TAFA: न तु भूतार्थपरता पदानाम्‌ | 
अपि च Raw व्युतन्नस्याथप्रत्ययमनुमाय 
तस्य च पदशब्दभावाभावानुविधानमवगम्य शब्द- 
स्य aed निश्रेतव्यम्‌। न च 
भूताथरूपमात्रप्रत्यये परनरवतिनि किचिल्किङ्कमरित | 
कार्यप्रयये तु नरान्तरवतिनि प्रवृत्तिनिवृत्ती 
रतो हेतू इत्यज्ञातसंगतित्वाज्ञ ब्रह्मरूपपरा वेदान्ताः | 
अपि च वेदान्तानां वेदखाच्छाख्रखप्रसिद्धि- 
 ररित। प्रवृत्तिनिउत्तिपराणा च पदसंदर्भाणां 
_ MAAA | यथाहुः 


वृत्तिर्वा निवृत्तिर्वा नित्येन कृतकेन वा । 
पुंसां येनोपदिइयेत तच्छास्त्रमभिधीयते ॥ 


 इति। तस्माच्छाख्रलप्रसिद्धया व्याहतमेषां खरूप- 
mo 


ति Ta : y 
प्त पाद by $2 Foundation USA Er या 


= 


= aS रा 
wa 7७ टे ? My ee n “a eat आन 
¢ ~ bh > ar > RT के. WE जद 


HARMONY 161 


that thing alone which is the cause of engaging in or 
desisting from activity, and, since what is to be done when 
known is the cause thereof, would teach that alone. And 
thus, from the usage of elderly persons one understands of 
° words that they have for purport what is to be done. Of 
these, some are directly expressive of what 18 to be done, 
while some, however, express their own sense as subsidiary 
to what is to be done; but (in any case) words do not have 
for purport an existent thing. Further, it has to be ascer- 
tained in the case of a word that it conveys knowledge of 
a content, by inferring the cognition of the sense in another 
man who knows the meaning (of the word), and by under- 
standing the concomitance of that (cognition) with the 
existence or non-existence of the word. And there is not 


any probans in respect of a cognition existing in another 
man and relating to the bare form of an existent thing. In 
the case, however, of the cognition of what is to be done, 
existing in another man there are probans, viz., the 
engaging in or the cessation from activity ; hence, because 
of the relation (to the signified) not being known, the 
Vedantas do not have the form of Brahman for purport. 

Further, of the Vedantas, as part of the Veda, it is 
well known that they constitute sacred teaching. And 
the character of sacred teaching belongs to such com- 
binations of words as have the engaging in or cessation 
from activity for their purport. As is said: “ Engaging r 
in or cessation from activity in respect of the obligatory 
or the occasioned, that by which these are taught to men 
is called a sacred teaching.” Therefore, their having for 
purport the (bare) nature (of Brahman) is annulled by 
their well-known character of being sacred teaching. 
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Further, we do not see any purposefulness for these, 
whose purport is the teaching of the nature of Brahman. 
Nor, just as, from the ascertainment, somehow through 
secondary implication, of the true sense of the sentence 
“this is a rope, not a snake,” there is the cessation of १ 
| fear, trembiing etc., is there, similarly, from the under- i 
; standing of the sense of the text “That thou art,” the | 
cessation of the attributes of transmigration; for, 
there is continuance as before of those (attributes) 
even for the person who has heard the sense of the 
ह text. 
| i Further, if for him who has heard of Brahman there 
{ occurs the cessation of the attributes of transmigration, 
why is it, then, that on top of the hearing, reflection etc. 
are found declared? Hence, because of this too, that there 
would resulf their futility, the Vedāntas have not the 
nature of Brahman for purport, but have for purport what 
is to be done, whose content is the contemplation of the 
self. And this which is to be done as enjoining him 
who is enjoined in respect of itself is called an injunction 
_ (niyoga), and, as not seen through any other means of 
knowledge, it is called the unseen (apurva). And since j 
that cannot result without the practice of its content í 
contemplation), for the sake of its own establishment, - 


| 


instrument. Just as the thing to be done, since it has to 
- be determined in dependence on its own content, is 
determined by that content—contemplation, even so, since 


44. 
हर 
£ 


contemplation cannot be determined without its content— 
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अपि च न ब्रह्मरूपप्रतिपादनपराणामेषा- 
wad Fa: | न च ‘aya न 
भुजङ्गः श इति यथाकथंचिह्लक्षणया वाक्यार्थ- 
तत्तनिश्रयायथा भयकम्पादिनिवृत्ति, एवम्‌ 
८ तत्वमसि? इति वाक्यार्थावगमान्निवरृत्तिभेवति 
सांसारिकाणां धर्माणाम्‌ , श्रुतवाक्यार्थस्यापि 
पुंसस्तेषां तादवस्थ्यात्‌ । 

अपि च यदि श्रृतब्रह्मणो भवति सांसारिक- 
धमेनिवृत्ति; कस्मात्‌ पुनः श्रवणस्योपरि मननादयः 
श्रूयन्ते? तस्मात्तेषां वेयथ्यप्रसड़ादपि न 
ब्रह्मस्वरूपपरा वेदान्ताः, कि त्वात्मप्रतिपत्ति- 
विषयक्रायेपराः । तञ्च कारये स्वात्मनि नियोञ्यं 
Raai नियोग इति च मानान्तरापू्वेतया- 
पूवेमिति चाख्यायते। न्‌ च विषयानुष्ठानं 
विना तस्सिद्धिरिति खसिद्धय्थ तदेव कार्य 
स्वविषयस्य करणस्यात्मज्ञानस्यानुष्ठानमाक्षिपति | 
यथा च कार्य स्वविषयाधीननिरूपणमिति ज्ञानेन 
विषयेण निरूप्यते, एवं ज्ञानमपि स्वविषय- 
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यथा यूपाहवनीयादीन्यलोकिकान्यपि वि- 
धिशेषतया màn समप्यन्ते, तद्वत्‌ | 
कुत एतत्‌? प्रद्वात्तांनश्वात्तप्रयाजनपरत्वा- 
च्छात्रस्य। तथा हि शाख्रतात्पयेविदा- 


¢ मात्मानमन्तरेणाशक्यनिरूपणमिति तन्निरुपणाय 
a ताहरामात्मानमाक्षिपति तदेव कायम्‌ । यथा- 
| हुः“ यत्तु तस्िङ्यथेमुपादीयते आक्षिप्यते 
तदपि विधेयमिति तन्त्रे व्यवहारः? इति । 
विधेयता च नियोगविषयस्य ज्ञानस्य भावार्थ- 
तयानुष्ठेयता ; तहिषयरय त्वात्मनः AET- 
सत्ताविनिश्चितिः | 


oR त्रन्यस्य निरूपकत्वे तेन | 
o तन्निरूपितं न स्यात्‌ । तस्मात्ताइ्गात्मप्रति- ; 
 पत्तिविधिपरेभ्यो वेदान्तेभ्यः ताहगात्मविनिश्रय: | | 


_ तत्तविनिश्रय इत्यत्र निदर्शनमुक्तम---यथा 


_तदेतत्सवमाह--यद्यपि इति। विधिपरेभ्योऽपि वरतु- | 
यूप इति । “यूपे पशुं बन्नाति इति बन्धनाय 
= 
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the sacrificial post, the A4havantya fire etc., even though 
they are supra-mundane, are intimated by the sacred 
teaching (only) as subsidiary to an injunction. Whence 
is this? Because the sacred teaching has for purport the 
fruit of engaging in an activity or desisting therefrom. So 
indeed is the quotation from those who know the purport 


to be done implies that kind of self. As is said: “But 
that, which is accepted, ४.९., implied for the establishment a 
of that (other, which is enjoined), that too is enjoined ; 
this is the usage of the tantra (the Parva-mtmamsa- 
sdstra).’ And for knowledge, the content of the injunc- 
tion, injunctiveness consists in the practice of it, in the 
sense of contemplation; for the self, however, as the 
content of that (contemplation), (injunctiveness consists 
in) the certitude of its own existence. १ 

(Objection: it has been said that contemplation may 
be of what is superimposed; how then can there be the 
certitude of the existence of what is contemplated ?) 

(Reply): that on which the nature of that (self) has — 
been superimposed would be the determinant of another — = 
(knowledge); hence that (knowledge of the self) would. fe 
not be determined thereby. Hence, through the Vedantas 
which have for purport the injunction of the contemplation :. £ 
of that kind of self, there is the ascertainment of that | p 
kind of self. All this he says in “even though ” etc. In the 
matter of the ascertainment of the true nature of a thing, é 
even from those which have an injunction for purport, an — 
example is given: “just as the sacrificial post” etc. In 
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of the sacred teaching, “ Its purport is indeed seen to be 
what is called the teaching of ritual” (S’a.-Bh., I, i, 1); 
“An injunction is a statement which prompts to 
action ” (S'a.-Bh., I, i, 2) ; “ Of this the knowledge comes 
from an injunction ” (PM., 1,1, 5); “Of (words) denoting 
those (existent things), there is relation with that whose 
purport is ritual.” (PM., I, i, 25.) “ Since Scripture is for 
4 . the purpose of ritual, there is futility for whatever has not 
that purpose.” (PM., 1, ii, 1.) Hence the sacred teaching is 
purposeful as prompting a man to a particular object and 


REMC ~ 


respect of the stake enjoined for the tying up in “ he is to 


tie up the beast to the stake,” since it is out-of the ordinary, 
there is the question “what is this stake (in substance 
and shape)?”; from the texts “ khadira (ebony) becomes the 
stake,” “he fashions the stake,’ “he is to make the 
stake octagonal” etc., though having for purport the 
injunction of acts of carpentry, it is understood that a 
particular kind of wood purified and fashioned in a 
_~ particular shape is the stake. Similarly are to be under- 
र E stood the dGhavaniya etc. The character of sacred teaching 
elongs to that whose purport is engaging in or cessation 
from activity, not to that whose purport is the nature (of 
an existent); the relation (of a significant word) is only to 
what is to be done, not to the nature; these two grounds 
are explained by the words of the commentary beginning 
with “Because the sacred teaching has for purport” etc., and 
ending with “And because of similarity thereto, for the 


j 
; 


। . १६४ 


मनुक्रमणम-- दष्टो हि तस्यार्थः कर्माव- 
बोधनं नाम” इति; ' चोदनेति क्रियायाः 
प्रवतेकं वचनम्‌ ', ` तस्य ज्ञानमुपदेशः, 
“ तद्गतानां कियार्थेन RATATA: ?, ‘ आस्ना- 
यस्य कियाथतादानर्थक्यमतदर्थानाम्‌ ' 
इति च। अतः पुरुषं कचिद्विषयाविरोषे 
प्रवतेयत्कुतश्चिद्रिषयाविरोषान्निवतेयच्चार्थव - 
विनियुक्ते यूपे, तस्यालौकिकल्वात्कोऽसौ यूप 
इत्यपक्षिति “खादिरो यूपो भवति’, यूपं 
तक्षति’, 4 यूपमष्टाश्रीकरोति? इत्यादिभिर्वाक्ये- 
र्तक्षणादिविधिपंरेरपि संस्काराविष्टं विशिष्टसंस्थानं 
दारु यूप इति गम्यते | एवमाहतनीयादयोऽप्यव- 
गन्तव्याः । प्रवृत्तिनिवृत्तिपरस्य wed न 
स्वरूपपरस्य, कार्य एव च संबन्धो न स्वरूपे, 
इति tae आष्यवाक्येनोपपादितम्‌- -प्रवृत्ति- 
निदत्तिप्रयोजनत्वात्‌ इत्यादिना तस्सामान्या- 
द्वेदान्तानामपि तथेवार्थवर्वं स्यात्‌ इत्यन्तेन | 
न च स्वतन्त्रं कार्ये नियोञ्यमधिकारिण- 


42 
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च्छात्र्म्‌ । तच्छेषतया चान्यदुपयुक्तम्‌ | 
तत्सामान्याद्वेदान्तानामपि तथेवाथंवत्त्वं 
स्यात्‌। सति च विधिपरत्वे, यथा 


| स्वगादिकामस्याभिहोलादिसाधनं विधी- 
| यते, एवममृतत्वकामस्य ब्रह्मज्ञानं विधीयत 
ह | इति युक्तम्‌ । 

2 


मनुष्ठातारमन्तरेणेति नियोज्यभेदमाह--सति च 
विधिपरत्वे इति । “ब्रह्म वेद ब्रह्मैव भवति? 
इति सिडवद्वर्थवादादवगतस्यापि = ब्रह्ममवनस्य | 
नियोज्यविशेषाकाङ्क्षाया ब्रह्म बुभूषोनियोञ्य- | 
विशेषस्य रात्रिसत्रन्यायेन offer: । पिण्ड- 
पितृयज्ञत्यायेन तु खर्गकामस्य नियोज्यस्य 
कत्पनायपरर्थिवादस्यासमवेतार्थतप्रीत्यन्तपरोक्षा वृत्ति: । 
स्यादिति । ब्रह्मभावश्रामृतत्वमिति अम्मृतत्व- | 
कामस्य इत्युक्तम्‌ AJIA च अमृतखादेव 4 
न कृतकत्वेन शक्यमनित्यमनुमातुम्‌ , आगम- 
विरोधादिति भावः । 
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as withholding him from a particular object. Others are 
useful as subsidiary thereto. And because of similarity 
thereto, for the Vedantas too, there can be purposefulness 
only in the same way. And there being purport in 
respect of an injunction, just as for him, who desires 
heaven, agnihotra etc. are enjoined as the means, 
similarly for him, who desires immortality, the know- 
ledge of Brahman is enjoined : this stands to reason. 


2» 


way . And since what is to be done is not independent 
of him who is enjoined, the eligible person who is to prac- 
tise, he states the particular class of the person enjoined: 
“ And there being purport in respect of an injunction” etc. Be- 
coming Brahman is present as already estabiished in the 
eulogistic passage “He who knows Brahman becomes 
Brahman itself”; yet, because of the expectancy of the 
particular ciass of person enjoined for this (becoming) there 


' the particular 


results, on the analogy of the ratrisatra, 
class of person enjoined, viz„ he who desires to become 
Brahman. For, if, on the analogy of the pinda-pitr-yajña, 
the person enjoined be assumed to be he who desires heaven, 
that would be the signification of the absolutely remote, 
as being a sense not related to the eulogistic passage. And 
since to become Brahman is to be immortal, it is said (in 
the commentary) “For him who desires immortality ”. 
And immortality, even because of its being immortality, 
cannot be inferred to be non-eternal on the ground of being 
effected, because of conflict with Scripture (otherwise) ; 


this is the idea. 


| 
| 


166 HARMONY 


Now, here the distinctness of what is desired to 
be known has been stated: in the ritual section Reli- 
gious Duty, which is to come into being, is what is 
desired to be known; but here Brahman, which is 


ie existent, which is eternally fulfilled, is what is { 
४ ( desired to be known. Of these, the fruit of the know- 

| ! ledge of Brahman should be distinct from the fruit of 

the knowledge of Religious Duty, which requires an 

| observance. 


It cannot possibly be thus; because Brahman is 
taught only as occasioned by an injunction about some- 
thing to be done. “ The self verily is to be seen” (Brh., 
IV, iv, 5); “ That self whose sins are destroyed 
he is to be sought for, he is to be desired to be known ” 
(Chand., VIII, vii, 1); “ Contemplate as the self alone” 
(Brh., 1, iv, 7); “ Contemplate the self alone as the true 
enjoyment” (Brh., I, iv, 15) ; *' He who knows Brahman 
> E becomes Brahman itself” (Mund., III, ii, 9); there being 
such injunctions, when there is a desire to know, “ Who 
4 is this self?”, “ What is that Brahman ?”, the entire 


Through the aforementioned difference in nature be- 
‘tween the desires to know Religicus Duty and Brahman, 
he raises the question of = latter) not being the content 
of injunctions: “Now, here” etc. He answers: “It cannot 
possibly be thus’’ etc. And here, the intuition of the self 
is not what is enjoined. For, that, because of the verb 
“see,” signifying cognition, should be of the nature of 
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नन्विह जिज्ञास्यवैलक्षण्यमुक्तम्‌-- 
कमकाण्डे भव्यो धर्मों जिज्ञास्यः; इह 
लु भूतं नित्यनिवृत्त॑ sa जिज्ञास्यमिति । 
तत्र धर्मज्ञानफलादनुष्टानसापेक्षाद्रिलक्षणं 
बह्मज्ञानफर्ल भवितुमहति | 

नाहेत्येवे भवितुम्‌, कार्यविधिप्रयुक्त- 
स्येव ब्रह्मणः प्रातिपाद्यमानत्वात्‌ । ' आत्मा 
वा आरे द्रष्टव्यः’; “य ARANZA- 
पाप्मा . . . . सोऽन्वेष्टव्यः स विजि- 
ज्ञासितव्यः ; “ आत्मेवोपासीत ? ; * आ- 
त्मानमेव लोकमुपासीत’; “ब्रह्म वेद 
jaa भवति’ इत्यादिषु विधानेषु 
ag, ' कोऽसावात्मा ?', “कि ager?’ 


उक्तेन धमेब्रह्जिज्ञासयोर्वैलक्षण्येन AA- 
विषयत्वं चोदयति--नचु इति । परिहरति-- 
नाहेत्येवम्‌ इति | अत्र चात्मदर्शनं न विधेयम्‌ । 
तद्धि ृशेरुपलन्धिवचनत्वात्‌ श्रावणं वा स्यात्‌ 
प्रत्यक्षं वा। प्रत्यक्षमपि लोकिकमहंप्रत्ययो 
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इत्याकाङ्कायां तत्स्वरूपसमपणेन सर्वे 
वेदान्ता उपयुक्ताः--नित्यः सर्वज्ञः सर्व 
गतो Muda नित्यशुद्धबुद्वमुक्तस्वभावो 
विज्ञानमानन्दं ब्रह्म इत्येवमादयः | तदुपा- 
सनाच्च शास्त्रदष्टोऽदृष्टो मोक्षः फलं भविष्य- 
ति । कतेव्यविध्यननुप्रवेहो तु वस्तुमात्र 
कथने हानोपादानासंभवात्‌ ' सप्तद्वीपा 
वसुमती ', 'राजासो गच्छति’ इत्यादि 
वाक्यवद्वेदान्तवाक्यानामानर्थक्यमेव स्यात्‌। 


वा, भातनाप्रकषेप्यन्तजं वा। तत्र श्रावणं 
न विधेयम्‌ , स्वाध्यायविधिनेत्रास्य प्रापितत्वात्‌ , 
कमेश्रावणवत्‌ | नापि लोकिकं प्रत्यक्षम्‌ , 
तस्य नेसगिकतात्‌। न चोपनिषदात्मविषयं 
भावनाधेयवैहाद्यं विधेयम्‌ , तस्योपासनाविधानादेव 


o वाजिनवदनुनिष्पादितत्वात्‌ । तस्मादौपनिषदात्मो- 


पासना अमृतखकामं नियोज्यं प्रति विधीयते | 
द्रष्टव्यः? इत्यादयस्तु विधिसरूपा न विधय 
इति | तदिदपुक्तम्‌-तदुपासनाञ्च इति 
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HARMONY 


Vedanta is useful in intimating its nature—that 
Brahman is eternal, omniscient, all-pervasive, eternally 
contented, eternally pure, intelligent and free by nature, 
knowledge, bliss and so on. And from the contemplation 
thereof there will result the invisible fruit, final release, 
as seen from the sacred teaching. If, however, they 
do not enter into an injunction of something to be done, 
and if they be the mere statements of fact, since there can 
be neither rejection nor acceptance, there would only 
be futility for the Vedanta texts, as for the statements, 
“The earth has seven islands,” “ Here goes the king ”. 
hearing or of perception. And perception too should be 
either the concept “I,” found in ordinary experience, or that 
which is produced when contemplation attains excellence. 
Of these, hearing cannot be the object of an injunction, since 
that, like hearing in respect of rites, is established even 
Nor (can) 
perception found in ordinary experience (be the object of 
the injunction), since that is natural. Nor may the object of 
the injunction be that clarity brought by contemplation to its 
content, the self propounded in the Upanisads, since that 
(clarity) follows as a by-product even from the injunction of 
contemplation, like whey. Therefore, the contemplation 
of the self propounded in the Upanisads is prescribed in res- 
2 pect of him who desires immortality, who is the person en- 
joined. As for the texts ‘is to be seen” etc., they are what 


by the injunction to study one’s own Veda. 


have the appearance of injunctions, not (real) injunctions. . 0 
This is thus said: “ And from the contemplation thereof ” eto, — 
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Now, even in the case of a mere statement of fact, 
as in “ This is a rope, this is not a snake” etc., purpose- 
fulness is seen through the removal of fear generated 
by delusion. Similarly, here too by the state- 
ment of the fact of the self not being a transmi- 


k ii grator, there may be purposefulness through the 
| removal of the delusion of his being a transmi- 
grator. i 


apanage ee 


This would be so, if the delusion of his being a 
transmigrator could be removed by merely hearing 
l about the nature of Brahman, like the delusion of snake 
by merely hearing about the nature of the rope. But 
it is not so removed ; because even for him who has 
heard of Brahman there are found the attributes 
of a transmigrator, like happiness and misery, as 
_ before, and because there is found the injunction of 
reflection and contemplation subsequent to hearing, 
in “He is to be heard about, to be reflected on, 
a be contemplated.’ Therefore, Brahman should 
“fo acknowledged to have sacred teaching as 


| 
i 


Because of its being purposeful, and because of 
reflection etc. being cognised’’: the elaboration of this in 
the rest (of the commentary) is self-explanatory. 


समन्वय: १६८ 


ननु वस्तुमात्रकथनेऽपि ' रज्जुरियम्‌ 
नायं सर्पः” इत्यादो श्रान्तिजनितभीति- 
Qadamda इष्टम्‌ । तथेहाप्यसंसाया- 
त्मवस्तुकथनेन संसारित्वश्रान्तिनिवतेने- 
aria स्यात्‌ । 

स्यादेतदेवम्‌ , यदि रञ्जुस्वरूपश्रवण- 
ama सपेश्रान्तिः, damana- 
ब्रेह्मस्वरूपश्नवणमात्रेण निवर्तेत। न तु 
निवर्तेते; श्रुतब्रह्मणोऽपि यथापूर्वं gag: 
खादिसंसारिधमदरनात्‌ , “श्रोतव्यो R- 
न्तव्यो निदिध्यासितव्यः? इति च 
श्रवणोत्तरकालयोमेनननिदिध्यासनयोविधि- 
दशनात्‌ । तस्मात्प्रतिपत्तिविधिविषयतयेव 
शास्त्रप्रमाणकं ब्रह्माभ्युपगन्तव्यमिति | 


अर्थवत्तया मननादिप्रतीत्या चेत्यस्य शेष: 
प्रपञ्चो निगदव्याख्यातः | 
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_ अत्राभिधीयते--न, कमंब्रह्मविद्याफल- 
यावेलक्षण्यात्‌ । शारीरं वाचिकं मानसं च 
कमे श्रुतिस्सातिसिद्ध॑ धर्माख्यम्‌ , यद्विषया 
जिज्ञासा 'अथातो धर्मजिज्ञासा” इति 
सूत्रिता | अधर्मोऽपि हिंसादिः प्रतिषेधचा- 
दनालक्षणत्वाजिज्ञास्यः परिहाराय | तयो- 
श्चोदनालक्षणयोरर्थानरथयार्धर्माधमयोः फले 
o तदेकदेशिमतं. दूषयति--अत्राभिधीयते-- 
न एकदेशिमतम्‌ | कुतः ? कर्मेब्रह्मविद्याफल- 
यार्वेलक्षण्यात्‌ । पुण्यापुण्यकर्मणोः फले सुखदुःखे | 
तत्र  मनुष्यलोकमारभ्य आ ब्रह्मलोकात्सुखरय 


| तारतम्यमधिकाधिकोत्कषैः | एवं मनुष्यलोक 


सारभ्य दुःखतारतम्यमा चावीचिलोकात्‌। तच्च 
सर्वे कार्यं च विनाशि च। आत्यन्तिकं 
खशरीरखमनतिशयं स्वभावसिद्दतया नित्यम- 
कार्यमात्मज्ञानय फलम्‌ | तद्धि फलमिव फलम्‌ , 
अत्रिद्यापनयनमात्रेणाविर्भावात्‌ | एतदुक्तं भवति--- 
त्वयाप्युपासनाविधिपरत्वं वेदान्तानामभ्युपगच्छता 
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To this it is replied: no, because of the difference 
in nature between ritual and Brahman, in respect 
of their knowledge and fruit. Ritual performed 
by the body, speech or mind is what is called 
Religious Duty, as established by Scripture and tradi- 
tional Codes, and the desire to know this object is 
declared in the aphorism ‘ Then therefore the desire-to 
know Religious Duty”. Vices too like killing are tobe 
desired to be known for rejection, being defined by prohi- 
bitory injunctions. The fruit of this injunction-defined "5 


This view of some he condemns: “To this it is 
replied; ००," the view of some (is not sound); why not? 
“Because of the difference in nature between ritual and 
Brahman in respect of their knowledge- and fruit.” The 
fruits of action, meritorious or sinful, are (respectively) 
happiness and misery. Of these, there are gradations of 
happiness, rising in degrees of superiority, from the world 
of. men up to that of Brahma. Similarly, there are degrees 
of ‘misery, from the world of men down to the hell known - ae, 
as Avici. And all that is both produced and destructible. ae कर 


; The fruit of the knowledge of the self, however, is final, = 
| unembodied, unsurpassable, and, being naturally established, E ae 
न it is eternal and unproduced. That, verily, is fruit, as it EP 
है were, because it is manifested even with the bare removal ; 

- of. Nescience. This is what is said: by you too, who admit- re 


the injunction of contemplation as the purport of the: 4 
 Vedintas, there is recognised what is understood from 
the Vedanta, viz. the jtva naturally being of the nature 
of Brahman, eternally pure, intelligent etc. And that is not: — 
the-fruit .of .an injunction whose content is contemplatio g 


ADY Toads” 
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good and evil, religious duty and vice, are percepti- 
ble happiness and misery, which are experienced. 
through the body, speech and the mind, generated by 
the association of sense-organs with objects, and are 
well-known from Brahma down to the immovable 
objects. In all corporeal beings starting from man and 
rising to Brahma, the gradation of happiness is 
scripturally declared. And therefrom is understood 
the gradation of its cause, viz., merit. From the 
gradation of merit follows the gradation of the eligible 
persons. And the gradation of the eligible persons 
brought about by desire for fruit, capacity, learning 
etc. is well-known. Thus, only those who perform 


since it is eternal and unproduced. Nor (is the fruit of 
the injunction) the removal of the veil of beginning- 
less Nescience, since that happens even with the rise of 
its opposite, viz., knowledge. Nor is the rise of know- 
ledge (the fruit), since that too results for the mind even 
from its being aided by the impressions produced by con- 
templation preceded by hearing and reflection. Like the 


impression of the contemplation, the unseen result of the 


contemplation too is an auxiliary to the mind; it is, verily, 


seen that of what is enjoined there is fruit even here (not 


in a hereafter alone), for example, the fruitfulness even 
here of the injunctions to the Citra and Kariri sacrifices, 
whose = are respectively undefined and defined 
(in respect of time); if this be said, no (we reply); for, 
like (the capacity) of the impressions of the contemplation 
of the meaning of the science of music to produce the 
intuition of the notes sadja etc., without’ the need for an 
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प्रत्यक्ष सुखदुःखे शारीरवाड्ानोभिरेवोप- 
`a A A ° ` A 
भुज्यमाने विषयेन्द्रियसंयोगजन्ये बह्मादिष 
स्थावरान्तेषु प्रसिद्धे । मनुष्यत्वादारभ्य 
ब्रह्मान्तेषु देहवत्सु सुखतारतम्यमनुश्रूयते | 
ततश्च तद्धेतोधमेस्यापि तारतम्यं गम्यते | 
घमतारतम्यादयिकारितारतम्यम्‌ । प्रसिद्ध 
चाथिस्वसाम्येविद्वत्तादिक्कतमघिकारितार - 


नित्यशुडबुडतादिरूपत्रह्मामता जीवस्य A- 
भाविकी वेदान्तगम्यास्थीयते । सा चोपासना- 
विषयस्य विधेने फलम्‌ , नित्यत्यादकार्यत्वात्‌ | 
नाप्यनाद्यविद्यापिधानापनयः, ma स्वविरोधि- 
विद्योदयादे भावात । नापि विद्योदयः, 
तस्यापि श्रवणमननपूवकोपासनाजनितसंस्कारसचि- 
वादेव चेतसो भावात्‌ । उपासनासंस्कारव- 
दुपासनापूवेमपि चेतःसहकारि ; ष्टं च खलु 
नेयोगिकं फलमेहिकमपि, यथा चित्राकारीर्यादिनि- 
योगानामनियतनियतफलानामेहिकफलतेति चेत्‌ , 
न; गान्धवेशास्त्राथोपासनावासनांया इवापूर्वान- 
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E- तम्यम्‌। तथा च यागाद्यनुष्ठायिनामेव 
| विद्यासमाधिविशेषादुत्तरेण पथा गमनम्‌, 
केवठेरिष्टापूतेदत्तसाधनेधूमादि करमेण दक्षि- 
णेन पथा गमनम्‌ , तत्रापि सुखतारतम्यम , 
तत्साधनतारतम्यं च शास्त्रात्‌ ` यावत्सपात- 


Sats > ERS PSN, 


मुषित्वा ' इलस्माहम्यते । तथा मनुष्यादिषु | 
स्थावरान्तेषु सुखलवश्चो दनालक्षणधमेसाध्य | 
wala गम्यते तारतम्येन वतेमानः । | 
पेक्षायाः षड्जादिसाक्षात्कारे वेदान्तार्थापासना- | | 


वासनाया जीवस्य बअह्मभावसाक्षात्कारेऽनपेक्षाया 
एव सामर्थ्यात । तथा waded प्रत्य- 
। हेतुत्रादुपासनापूेस्य, नाम्रृतत्वकामरतत्कार्यमवबोद्धु- 
_ महंति | अग्यदिच्छत्यन्यत्करोतीति हि: विप्रति- 
| ÑAMI न च तत्कामः क्रियामेत्र कार्यमवग- 
` मिष्यति नापूर्वेमिति सांप्रतम्‌ ; तस्या मानान्तरादेव 
' तत्साधनल्वप्रतीतेविधेवैयथ्यात्‌। न चावधातादि- 
विधितुल्यता, तत्रापि नियमापूर्वस्यान्यतोऽनवगतेः। 
न च ब्रह्मभूयादन्यदमृततमार्थवादिकं किचिदरित, F. 
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sacrifices etc., can go by the northern path on account ८ छ 
of the excellence of knowledge and meditation ; through a 

the instrumentality afforded by mere offerings, works of 
public utility and alms-giving, there is passage along 
the southern path in the order of smoke etc. Here too 
the gradation of happiness and the gradation -of 
means thereto are understood from this sacred teaching 
“ After living there till there is consumption”. 
Similarly it is understood that the smallest happiness 
is possible for beings starting from man down to the nA 
inanimate beings only from Religious Duty defined by 
injunctions, and that it exists in gradations. In the 


unseen potentiality, there is, for the impressions of the 
contemplation of the meaning of the Vedanta, the capacity 

to produce the intuition of the jiva being of the nature of 
Brahman, even without the need (of an unseen potentiality). है 
And thus, since, for the unseen potentiality of the contem- — 
plation, there is no causality in respect of immortality, it is 
not meet that he who desires immortality should learn that 
(apirva) as what is to be done. Desiring one thing, he EE: 
(yet) .works for another; this is, indeed, a contradiction. 
Nor is it admissible to say that he who desires that will 
understand the act (of. contemplation) itself as what is to २३ 
be done, not its unseen potentiality; for, since the in 
strumentality of that (contemplation) thereto is cognised 
even through other means of knowledge, the injunction _ 
would be futile. Nor is there parallelism to the injunction 
to pound (the paddy) etc., since even here the ,unseen _ 
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same way, for corporeal beings, starting either upwards 
or downwards, since there is found a gradation of 
misery, there is -understood a gradation in respect of 
its cause, viz., vice, as defined by prohibitory injunc- 
tions, and also in respect of those who practise 
them. Thus in the case of those who have the 
defect of Nescience etc., gradations of happiness and 
misery, which are brought about by the gradations of 
merit and demerit, which are generated in the wake 
of embodiment, and which are non-eternal and of the 
nature of transmigration, are well-known from Scripture, 
traditional Codesand reasoning. And thus the Scripture, 
immortality taught by an eulogistic passage, other than 
the becoming Brahman, whereby he who desires it would 
be eligible for contemplation. In assuming, however, on 
the analogy of the visvajit sacrifice, heaven (as the fruit), 
because of its surpassability and liability to decrease, there 
will be no permanent fruit of contemplation. Since, 
therefore, becoming Brahman is manifested even with the 
removal of the veil of Nescience, since the removal of 
Nescience occurs even with the knowledge of the sense of 


w the Vedānta culminating in realisation, and since the 
= causing of an impression by contemplation and the im- 
_ pression being an auxiliary to the mind in praducing an 


१ > 


intuition are established by other means of knowledge, the 


text “contemplate but as the self” is not an injunction; 
but it is only what has the appearance of an injunction ; 
just as, for example, texts like  Visnu is to be sacrificed to 
with the १८७००११३१८ ' are what have the appearance of injunc- 
tions, but are not injunctions; this is the sense intended. 
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तथोध्वंगतेष्वधोगतेषु च देहवत्सु दुःखतार- 
तम्यद्शनात्तद्धतोर धमस्य॒प्रतिषेधचोदना- 
SANG तदनुष्ठायिनां च तारतम्यं 
गम्यते | एवमविद्यादिदोषवतां धर्माधर्म- 
तारतम्यनिमित्तं शारीरोपादानपूर्वकं ga- 
दुःखतारतम्यमनित्यं संसाररूपं श्रुतिस्मृति- 
न्यायप्रसिद्धम्‌। तथा च श्रुतिः “न ह वे 
येन तत्काम उपासनायामधिक्रियेत । विश्व 
जिन्न्यायेन तु स्वगकल्पनायां तस्य सातिशयत्वं 
aaa चेति न नित्यफलल्वमुपासनायाः | 
TARA भूयस्याविधापिधानापनयमात्रेणाविर्भावात्‌ , 
अविद्यापनयस्य च वेदान्तार्थेविज्ञानादवगतिपर्येन्ता- 
देव संभवात्‌ , उपासनायाः संस्कारहेतुभावस्य 
संस्कारस्य च साक्षात्कारोपजनने मनःसाचिव्यरय 
च मानान्तरसिडत्वात्‌ , 1 आत्मेत्येवोपासीत ? 
इति न विधिः; अपि तु विधिसरूपोऽयम्‌ ; 
यथोपांशुयाजवाक्ये “ विष्णुरुपांशु यष्टव्यः? इत्या- 
द्यो विधिसरूपा न विधयः---इति तात्पयाथे: | 
44 
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१७३ समन्वय: 


सशरीरस्य सतः प्रियाप्रिययोरपहतिरस्ति' 
इति यथावणितं संसाररूपमनुवदति | 
“अशरीरं वाव सन्तं न प्रियाप्रिये स्पृशतः ’ 
इति प्रियाप्रियस्पशेनप्रतिषधाच्चोदनाळ- 
क्षणधरमकार्यत्व॑ मोक्षाख्यस्याशरीरत्वस्य 
| प्रतिषिध्यते इति गम्यते । धमंकार्यत्वे 
ae हि प्रियाभ्रियस्पशनप्रतिषेधो नोपपद्येत । 
is अशरीरत्वमेव ARANA Aq, न; 
तस्य खाभाविकत्वात्‌ू--“ अशरीर ९ शारीरेषु 
अनवस्थेष्ववस्थितम्‌ | महान्तं विभुमात्मानं 
मत्वा धीरो न शोचति”, ' अप्राणो ह्यमनाः 
eae “असङ्गो ह्ययं पुरुषः’ इत्यादि 
` श्रुतिभ्यः | अत एवानु्ठेयकर्मफलविलक्षणं 
ओ। मोक्षाख्यमरारीरत्वं नित्यामिति सिद्धम्‌ । 


NN Ee oie = ५... 


re 
Re 


` श्रुतिस्मृतिन्यायप्रसिद्रम्‌ इत्युक्तम्‌। तत्र श्रुति 
दशेयति--तथा च श्रुतिः इति | न्यायमाह--- 
अत एव इति | यत्किल स्वाभाविकं dar, 
यथा चैतन्यम्‌ ; स्वाभाविकं चेदम्‌ ; तस्मान्नित्यम्‌। 


Ce 
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“ Not verily for him who exists as embodied can there 
be the destruction of what is pleasing and non-pleasing,” 
restates the nature of transmigration as described 
above. “ Him verily who is non-embodied, what is 
pleasing and not pleasing do not touch” (Chand., 
VIII, xii, 1); since here there is the denialeof the touch 
of what is pleasing and not pleasing, it is understood 
that for the non-embodiment called final release, there is rf 
denied its being the fruit of Religious Duty defined by न 
injunctions. Indeed, if it were the fruit of Religious 
Duty, the denial of the touch of what is pleasing and ! 
not pleasing would be unintelligible. If it be said that 
non-embodiment itself is the fruit of Religious Duty, 
no, because it is natural, as understood from Scriptures a 
like “ The intelligent one, knowing the self as non- 
embodied in the body, as permanent in the transient, 
as great and all-pervasive, does not come to grief” 4070 
(Katha., 11, 22); “ Indeed he is without breath, without 
mind, pure” (Mund., II, i, 2) ; Indeed this self is non- 
attached.” (Brh., IV, iii, 15.) Hence it is that the non- 
embodiment called final release, which is distinct from H 
the fruit of ritual to be observed, is established to be £ 
eternal. 


(3 


Tt has been said: “well known from Scripture, tradi- S 
tional Codes and reasoning.” Of these, he cites Scripture: 
‘‘ And thus the Scripture” etc. He states the reasoning: 
“Hence it is” etc. Verily, that which is natural is 
eternal, for example, intelligence; and this is natural; there- — 
fore, it is eternal | 


i ५ 
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tf ; Of these, some may be eternal in evolution, in | 

t which though subject to transformation, the cognition 

| “This is but that” is not destroyed; for example, 

Wi earth etc., for those who uphold the universe to be P 
eternal, or, for example, the constituents (१८८८०७), ? 
for the Saikhyas. This, however, is absolute, immu- १ 
tably eternal, all-pervasive like the ether, devoid | 
of all modifications, eternally contented, without | 
parts, self-luminous by nature, which merit and 


demerit together with their fruit do not approach, 
nor the three times. This is the non-embodiment called 
final release, because of Scriptures like, “ Other than 


Others, indeed, mention two kinds of eternality—the | 
immutable eternality and the evolving eternality. When 
(immortality) is said to be eternal, lest it be taken to be | 
eternality of the evolving kind, he says: “ Of these, some” 


etc. For, evolving eternality is not absolute. It is thus: 
does it evolve as a whole or in part? If it evolve asa 
प्र whole, how can there be no destruction of its nature? 
I it evolve in part, is that part different from it or non- 
| í ifferent ? If it be different, how can the transformation 
be of that (eternal entity)? Indeed, when one thing is 
1181071160, a different thing is not also transformed, 


E that would be an undue extension. Or, if it be: 


=| १७४ 


तत्र किंचित्परिणामिनित्यं स्यात्‌ , यस्मि- 
न्विक्रियमाणेऽपि तदेवेदमिति बुद्धिनं 
विहन्यते; यथा पृथिव्यादि जगन्नित्यत्व- 
वादिनाम्‌, यथा वा सांख्यानां gon: । 
इदं तु पारमार्थिक कूटस्थनित्यं व्योमव- 
त्सवव्यापि सवविक्ियारहितं नित्यतृप्त 
निरवयवं स्वर्यञ्योतिःस्वभावम्‌, यत्र JAT- 

परे हि sat निद्यतामाहुः--कूटरथनित्यतां 
परिणामिनित्यतां च । तत्र नित्यमित्युक्त मा 
भूदस्य परिणामिनित्यतेत्याह--तत्र किंचित्‌ इति। 
परिणामिनियता हि न पारमार्थिकी । तथा 
हि--तत्सर्वात्मनना वा परिणमते एकदेशेन वा ? 
सर्वात्मना परिणामे कथं न तत्त्वव्याहतिः ? 
एकदेरपरिणामे वा स एकदेशस्ततो भिन्नो 
वा अभिन्नो वा? aaa कथं तस्य 
परिणामः? न ह्यन्यस्मिन्‌ परिणममानेऽन्यः 
परिणमति, अतिप्रसङ्गात्‌ । अभेदे वा कथं न 
सर्वात्मना परिणामः ? 
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धर्मों सह कार्येण कालत्रयं च नोपावर्तेते | 
तदेतदशरीरत्व॑ मोक्षाख्यम्‌ “ अन्यल 
धर्मादन्यत्राधमादन्यत्रास्मात्कृताक्कतात्‌ । 
अन्यत्र भूताञ्च ASIN’ इत्यादिश्चुतिभ्यः | 
अतस्तद्वह्म, यस्येयं जिज्ञासा प्रस्तुता । 
|= तद्यदि कतंव्यशेषल्वेनोपदिश्येत, तेन च 
| कतेव्येन साध्यश्चेन्मोक्षोऽभ्युपगम्येत, A- 
i नित्य एव स्यात्‌ aad सति यथोक्त- 
ri कर्मफलेष्वेव तारतम्यावस्थितेष्वनिलेषु 
k कश्चिदातिशयो मोक्ष इति प्रसज्येत | 
Raa मोक्षः सर्वेर्मोक्षवादिभिरभ्युप- 
गम्यते। अतो न कतेव्यशेषत्वन ब्रह्मो- ५ 
पदेशो युक्तः । 


e 


भिन्नाभिन्नं तदिति चेत्‌; तथा हि--तदेव 
 _ कारणात्मनाभिन्नम्‌, भिन्नं च कार्यात्मना, कटकादय 
 इताभिन्ना हाटकात्मना भिन्नाश्च कटकाद्यात्मना । न 
च मेदाभेदयोविरोधान्नैकत्र समवाय इति युक्तम्‌ | 
- विह्डमिति नः क संप्रत्ययः ? यत्रमाणविपर्ययेण 
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virtue, other than vice, other than this that is done 
and not done, other than what has been and what is 
to be” (Katha., 11, 14.) Therefore such is Brahman, 
the desire to know which is here the context. If that 
be taught as subsidiary to something to be done, and 
if final release be acknowledged to be something to be 
accomplished by that which is to be done, then it would 
be certainly non-eternal. Then, this being the case, 
the result would be that final release is only an 
excellent stage among the graded non-eternal fruits 
of ritual described above. And final release is 
acknowledged to be eternal by all who uphold a 
doctrine of final release. Therefore the teaching of 
Brahman as subsidiary to what is to be done does not 
stand to reason. 


It may be said to be different and non-ditterent ; 
it is thus: that itself, in its causal aspect is non- 
different, and is different in the effect-aspect, like 
bracelets etc., which are non-different in respect of their 
nature as gold, and different in respect of their 
nature as bracelets etc. Nor is it meet to say that, 
because of the opposition of difference and non- 
difference, there cannot be the inherence of the two in one. 
Where is it that we have the right cognition of opposition ? 
(In that) which is opposed to the means of valid knowledge. 
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But that which is understood through the means 
| of valid knowledge, for that that nature alone (is true). In 
i the appositional cognition “This ear-ring is gold,” both 

difference and non-difference are clearly manifest; it is 
thus: if non-difference were absolute, there would result 
the appearance of one twice (as subject and as predicate) ; 
and if difference were absolute, there would be no apposi- 
tion. any more than between cow and horse; there is no 
apposition, where there is a relationship of support and 
supported or of having the same locus; the pot is never 
(said to be) the cherry (therein); nor is it said of Caitra 
and Maitra present on one seat that Caitra is Maitra'’; 
and it is this unsublated, indubitable, universal appositional 
cognition that establishes difference and non-difference 
between the effect and the cause; and thus, since the 
effects are of the nature of the cause, and since of the 
cause, whose nature is existence, there is persistence every- 
where, there is in the aspect of existence non-difference of 
i the effect, the universe (from the cause); in the effect-aspect 


as cow, pot etc., there is difference. As is said: “In the 
effect-aspect, there is difference; 


non-difference in the 
causal aspect; for example, in the gold-aspect there is 


14 
k 

ह. non-difference, in the aspect of ear-ring etc., there is 
| difference.” 


SAPS रका सक ६ 


To this the reply is: what, then, is this which is called 
difference, which should exist along with non-difference in 


ae . ७ ति ` . 

one place? If it be said to be reciprocai non-existence, 
0 4... 
q 


loes this exist or not between effect and cause, bracelet 


लि 
- 
z 


ees, १७६ 


वर्तते । यत्तु यथा प्Gरमाणेनावगम्यते तस्य 
तथाभाव एव । 'कुण्डलमिदं सुवर्णम्‌ ? इति 
सामानाधिकरण्यप्रत्यये व्यक्त भेदासेदो चकास्तः ; 
तथा €हि--आत्यन्तिकेऽभेदेऽन्यतरस्य * हिरव- 
भासप्रसङ्घः ; भेदे चात्यन्तिके न सामानाधि- 
करण्यं गवाश्ववत्‌ ; आधाराधेयभावे एकाश्रयत्वे 
वा न सामानाधिकरण्यम्‌; न हि भवति 
कुण्डं बद्रमिति; नाप्येकासनस्थयोश्रेत्रमेत्रयोश्रेत्रो 
मैत्र इति; सोऽयमबाधितोऽसंदिग्यः सवेजनीन 
सामानाधिकरण्यप्रत्यय एव कार्यकारणयोभेंदाभेदो 
व्यवस्थापयति; तथा च कार्याणां कारणात्मत्वात्‌ 
कारणस्य च सद्रूपस्य सवेत्रानुगमात्‌ , UZAN- 
भेदः कार्यस्य जगतः; भेदः कार्यरूपेण 
गोघटादिनेति ; यथाहुः--- 

कार्यरूपेण नानात्वमभेदः कारणात्मना । 

हेमात्मना यथाभेदः कुण्डलाचात्मना भिदा॥ इति। 

अत्रोच्यते--कः पुनरयं भेदो नाम, यः 
सहाभेदेनेकत्र भवेत्‌? परस्पराभाव इति चेत्‌, 
किमयं कार्यकारणयोः कटकहाटकयोरस्ति न 


46 
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वा? न चेत्‌, एकलमेवास्ति, न च Ña: | 
अस्ति चेत्‌ भेद एव, ame: | न च भावा- 


भातयोरविरोघः, सहावरथानासंभवात । संभवे ` 


वा कर्टकवधेमानयोरपि तत्त्वेनाभेदप्रसडु:, ÀZ- 
स्याभेदाविरोधात | अपि च कटकस्य हाटकादभेदे 
यथा हाटकात्मना कटकमुकुटकुण्डलादयो न 
भिन्ते एवं कटकात्मनापि न भिद्येरन्‌, 
कटकस्य हाटकादभेदात्‌। तथा च हाटकमेव 
वस्तुसत्‌ न कटकादयः, भदस्याप्रतिभासनात्‌ | 

अथ हाटकलेनेताभेदो न कटकल्वेन ; तेन तु 
भेद एव कुण्डलादेः | 

यदि हाटकादभिन्नः कटकः कथमयं कुण्ड- 
लादिषु नानुत्रतेते ? नानुवर्तते चेत्‌ कथं हाटकाद- 
भिन्नः कटकः? ये हि यस्मिन्ननुवतमाने व्यावतेन्ते 
ते ततो भिन्ना एव, यथा सूत्राकुसुमभेदा: 
नानुवतेन्ते चानुत्रतेमानेऽपि हाटकत्वे कुण्डलादयः ; 


E Ri नेदम्‌, इदमेवं नेदम्‌? इति विभागो 


é तस्मात्तेऽपि हाटकाङ्रिन्ना एवेति । सत्तानुवृत्त्या . 
च सतैवस्त्रनुगमे “इदमिह नेदम्‌, इदमस्मान्नेदम्‌ , 


Wo 
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and gold? If not, there is oneness alone, not difference. 
If it does exist, there is difference alone, not non-difference. 
Nor is there no opposition between existence and non- 
existence, as their co-existence is impossible. Or, if it were 
possible, there would result non-difference as such between 
the bracelet and the vardhamana,™ differenge not being 
opposed to non-difference. Further, the bracelet being non- 
different from gold, just as, in the gold-aspect, bracelets, 
crowns, ear-rings etc. are not different, so even in the 
bracelet-aspect they should not differ, because of the non- 
difference of the bracelet from gold. And thus, gold alone 
is real, not the bracelet etc., since of the difference there is 
no manifestation. 

Now, (it may be said) only as gold is there non- 
, difference, not as bracelet; as that (bracelet), however, there 
is but difference from ear-ring etc. 

(We ask in reply) if the bracelet is non-different from 
gold, how is it that this (former) does not recur in ear-ring 
etc.? And if it does not recur, how is the bracelet non- 
different from gold? For, those, which are variable when 
something is recurrent, are certainly different from that, 
as the different flowers from the string. And though 
goldness is recurrent, ear-ring etc. are not recurrent; hence, 
they too are certainly different from gold. If, because of 
the recurrence of existentiality, all things were non- 
different, there would be no distinctions like “ this is here, 
not that,” ‘this is from this, not that,” “this is now, not 
that,” “this is so, not that” etc., because of the non- 
existence of any ground for discrimination of anything, in 
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any place, at any time, in any manner. Further, when 
from a distance it is understood to be ४०1१, its particulari- 
ties, as ear-ring etc., would not be desired to be known, 
because of their non-difference from gold, and because of 
the latter being known. 


Now, since there is difference too of ear-ring ete. 


from gold, even when 8010 is known, they are unknown. 
Now, since there is non-difference too, why are they not 
known? On the contrary, knowledge alone is appropriate 
in their case; for, the absence of the effect (knowiedge), in 
the absence of the cause (non-difference), is the general 
rule; and that is set aside (here) by the existence of the 
cause. And since in non-difference there is the existence 
of the cause, when gold is known, ear-ring etc. are certainly 
known; hence the desire to know them and the cognitions 


of them would be futile. Therefore, that which on the 


apprehension of another is not (itseif) apprehended is 


different from that (other); for example, when the camel 
is apprehended, the ass, which is not 
(differs) from the camel. 


ed from a distance, its 


apprehended, 
And when gold is apprehend- 
particularities, ear-ring etc., 
are not apprehended ; therefore they are different from 
gold. 

How, then, is there the apposition “ ear-ring (is) gold” ? 
If this be asked, it has been said that there is no appo- 
Sition, where there is a relationship of support and 


_ Supported or of having the same locus. Then, how (to 


) the distinction of recurrence and variability, and 


FN 


EE 


समन्वयः १७८ 


न स्यात्‌, कस्यचित्‌ aha कदाचित्‌ FÀ- 
चिडिवेकहेतोरभावात्‌ | अपि च दूरात्कनकमित्य- 
वगते न तस्य कुण्डलादयो विशेषा जिज्ञास्येरन्‌ , 
कनकादभेदात्तेषास्‌ , तस्य च ज्ञातत्वात्‌ | ° 

अथ सेदोऽप्यरित कनकात्‌ कुण्डलादीनामिति 
कनकावगमेऽप्यज्ञातारते । 

नन्वभेदोऽप्यस्तीति कि न ज्ञाताः? प्रत्युत 
ज्ञानमेव तेषां युक्तम्‌ ; कारणाभावे हि कार्याभावः 
ओत्सगिक: ; स च कारणसत्तया अपोद्यते । अरित 
चाभेदे कारणसत्तेति कनके ज्ञाते ज्ञाता एव कुण्ड- 
लादय इति तज्जज्ञासाज्ञानानि चानथेकानि स्युः | 
तेन यस्मिन्‌ गृह्यमाणे यन्न गृह्यते तत्ततो भिद्यते ; 
यथा करभे गृह्ममाणेऽणह्ममाणो रासभः करभात्‌ । 
गृह्यमाणे च दूरतो af न गृह्यन्ते तस्य भेदाः 
कुण्डलादयः ; तस्मात्ते हेम्नो भिद्यन्ते | 

कथं तहि हेम कुण्डलमिति सामानाधिकरण्यम्‌ 
इति चेत्‌, न ह्याधाराधेयभावे समानाश्रयत्वे वा 
सामानाधिकरण्यमित्युक्तम्‌ । अथानुवृत्तिव्यावृत्तिव्य- 
वस्था च हेम्नि ज्ञाते कुण्डलादिजिज्ञासा च कथम्‌ ? 
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न खल्वभेदे ऐकान्तिकेऽनेकान्तिके चैतदुभयमुपपद्यते 
इत्युक्तम्‌ । तस्मान्गेदाभेदयोरन्यतरस्मिन्नत्रहेयेऽभेदो- 
पादानेव भेदकल्पना, न भेदोपादानाभेदकल्पनेति 
युक्तम्‌ | भिद्यमानतन्त्रत्वाङ्गेदस्य, भिद्यमानानां च 
प्रत्येकमेकल्वात्‌ , एकाभावे चानाश्रयस्य भेदस्या- 
योगात्‌ , एकत्वस्य च भेदानधीनखात्‌ , नाय- 
मयं इति च भेदग्रहस्य प्रतियोगिग्रहसापेक्षत्वात्‌ , 
एकत्वग्रहस्य चान्यानपेक्षव्ात्‌ , अभेदोपादानेवा- 
नि्वचनीयभेदकल्पनेति सांप्रतम्‌ । तथा च 
श्रुतिः ' मृत्तिकेत्येव स्यम्‌? इति । तस्मात्‌ 
कूटस्थनित्यतेव पारमार्थिकी, न परिणामिनित्यतेति 
सिडम्‌ | 

व्योमवत्‌ इति च sera: परसिद्ध;, 
अस्मन्मते तस्यापि कार्यत्वेनानित्यत्वात्‌ | अत्र च 
कूटस्थनित्यम्‌ इति निवरत्यकमतामपाकरोति | 


 सवेव्यापि इति प्राप्यकर्मताम्‌ । सर्वविक्रिया- 


राहेतम्‌ इति विकायकमंताम्‌ | निरवयवम्‌ इति 
संस्का | ब्रीहीणां खलु प्रोक्षणेन RER- 
SIR यथा जन्यते, नेवं ब्रह्मणि कश्चिदंश 
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It has been said that these two, verily, are not intelligible, 
if there be non-difference, absolute or non-absolute (i.e., cum 
difference). Therefore, one of the two, difference and 
non-difference, having to be abandoned, it is on the basis 
of non-difference that there is the positing of difference; 
it does not stand to reason that non-differenee is posited 
on a basis of difference. For, difference is dependent on 
what is differentiated; those which are differentiated are 
each one; if there were not one, there could be no difference 
because there would be no locus; and of unity there is no 
dependence on difference; the apprehension of difference, 
in the form “not this, (but) this,’ has need of the ap- 
prehension of the counter-correlate, while the apprehension 
of unity has no need of anything else: for these reasons 
it is admissible that only on a basis of non-difference is 
there the positing of indeterminable difference. So too 
Scripture: “only as clay is this true.” Hence, immutable 
eternity alone is absolute, not evolving eternity; this is 
established. 

The illustration “like the ether” is according to the 
doctrine of others, since in our system that too, being 
produced, is non-eternal. And here, by the words “ im- 
mutably eternal,” he refutes its being an object of achieve- 
ment; by the words “all-pervasive,” its being an object of 
attainment; by the words “ devoid of all modifications,” its 
being an object of change; by the words “ without parts,” 
its being an object of purification. Just as, verily, for the 
rice-grains there is generated, by the sprinkling, an element 
called purification, not thus is there any element in 
Brahman, produced by (ritualistic) action, since it has no 
members (avayavas); that is to say, since it has no parts, 
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Further, there are scriptural texts which, showing 
final release to follow immediately on the knowledge of 
Brahman, exclude anything else to be done in between: 
‘He who knows Brahman becomes Brahman itself” 
(Mund., 111, ii, 9); “ And his actions perish when he, the 
higher and the lower, is seen ” (Mund., IT, ii, 8); “ He 
who knows the bliss of Brahman has no fear from any- 
where” (Taztt., 11,9); “ Verily thou hast, oh Janaka, 
| र reached fearlessness” (Brh., IV, ii, 4); “ Therefore, one 
t knew only the self in the form, ‘Iam Brahman’; from 
i that all this sprang” (Vajasaneyibrahmanopanisad, 


Sees 


He states its being the human goal: ‘eternally contented.” 
By contentment is implied happiness devoid of misery. 


> Contentment, indeed, is happiness conjoined with the 

| cessation of the misery of appetite. And happiness, if 

x Í not cognised, cannot be a human goal; to this he says: 

| | i “ self-luminous. ' 

Fes gj Having thus shown through Scripture etc,, that the 
E १ 


| fruit called release, in his own view, is eternal, he elaborates 
the non-eternality of the release achieved by action: 
“If that be taught” etc. Noris there sublation by Scripture, 


since there is intelligibility of Scripture, in the manner 
mentioned. Further, 


there are numerous texts, which 
stand in the way of the view that release, as generated by 
the unseen potentiality born of knowledge, is consequent 
on an injunction; thus, he says: ‘Further, there are 
न ural texts” etc. The instrumentality of knowledge 
pect of release consists only in the removal of the 


hind 


११३ 


rance of the two kinds of Nescience, not in itself, nor जे. 


p“ 


समन्वयः १८० 


अपि च “ब्रह्म वेद ब्रह्मेव भवति’, 
: क्षीयन्ते चास्य कर्माणि तस्मिन्दृष्टे 
परावरे’, “ आनन्दं ब्रह्मणो विद्वान्न बिभेति 
कुतश्चन’, “अभयं वे जनक प्राप्तोऽसि , 
: तदात्मानमेवावेदहं ब्रह्मास्मीति तस्मात्त- 
क्रियाधेयोऽरित, अनवयवत्वात्‌ ; अनशत्यादित्यर्थः | 
पुरुषाथतामाह--नित्यतृक्तम्‌ इति । तृप्त्या दुःख- 


रहितं सुखमुपलक्षयति | शुदूदुःखनिवृत्तिसहितं हि 


सुखं तृप्ति: । सुखं चाप्रतीयमानं न पुरुषार्थ इत्यत 
आह---स्वयंज्योतिः इति | 
तदेवं स्वमतेन मोक्षाख्यं फलं नित्यं श्रुत्यादि- 


भिरुपपाद्य क्रियानिष्पाद्यस्य तु मोक्षस्यानित्यत्वं ` 


प्रसञ्जयति--तव्यदि इति | न चागमबाधः, आग- 
मस्योक्तेन प्रकारेणोपपत्तः | अपि च ज्ञानजन्या- 
पूवेजनितो मोक्षो नेयोगिक इत्यस्यार्थस्य सन्ति 
भूयस्यः श्रुतयो निवारिका इत्याह अपि च 
ब्रह्म वेद्‌ इति | अविद्याहयप्रतिबन्धापनयमात्रेण च 
विद्याया मोक्षसाधनत्वम्‌ , न स्वतोऽपूर्वासादेन वा 
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१८१ समन्वय: 

स्सवेमभवत्‌?, “तत्र को मोहः कः शोक 
एकत्वमनुपश्यतः' इत्येवमाद्याः श्रुतयो 
ब्रह्मविद्यानन्तरमेव मोक्षं दशयन्त्यो मध्ये 
कार्यान्तरं वारयन्ति । तथा  तद्धेतत्प- 
स्यन्नुषिवोमदेवः प्रतिपेदेऽहं मनुरभवं 
सूर्यश्च” इति ब्रह्मदशीनसर्वात्मभावयोर्मध्ये 
कतेव्यान्तरवारणायोदाहार्यम्‌ , यथा ' AB- 
न्गायति ' इति तिष्ठतिगायत्योर्मध्ये तत्कतेक॑ 
कार्यान्तरं नास्तीति गम्यते | ' स्वं हि नः 
पिता योऽस्माकमविद्यायाः परं पारं तार- 
यसि” “श्रुतं ह्येव मे भगवदुरोभ्यस्तराति 
शोकमात्मविदिति; सोऽहं भगवः शोचामि ; 


इत्यत्रापि श्रुतीरुदाहरति--रवं हि नः पिता इति। 
न केवलमसिमन्नर्थे श्रुत्यादयः, अपि लक्षपादाचार्य- 


' सूत्रमपि न्यायमूलमस्तीत्याह--तथा चाचार्य- 
प्रणीतम्‌ इति | आचार्यश्रोक्तलक्षणः पुराणे 


` आचिनोति च शास्त्रार्थमाचारे स्थापयत्यपि । 
` स्वयमाचरते यस्मादाचार्यरतेन चोच्यते ॥ 
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I, iv, 10); “Then, what delusion is there, what 
sorrow is there, for one who has uniformly seen 
this oneness?” ([sa., 7) etc. Similarly the following 
may be cited in order to exclude anything else which 
has to be done in between the sight of Brahman and 
becoming the self of all: “ Verily, the sage*Vamadeva, 
seeing him, realised, ‘I became Manu and the sun’” 
(Brh., I, iv, 10); just as in “ standing, he sings,” one 
understands that between standing and singing there 
is nothing else for him to do. ‘“ Thou indeed art our 
father, thou who carriest us to the other shore of 
ignorance ” (Pr., VI, 8) ; “1 have indeed heard from those 
like Your Reverence that one who knows the self 
crosses sorrow; Your Reverence, I am one in grief; 
this me, may Your Reverence take across sorrow ” 
(Chand., VII, i, 3) ; “ To him whose sins are squeezed out, 


in the production of an unseen potentiality ; for this too, 
he cites Scriptures: “ Thou indeed art our father” etc.” 
To this effect, there are not merely Scripture etc., but also 
the aphorism of the preceptor, Aksapada, based on reason- 
ing; thus he says: “Similarly, there is the aphorism ” etc. 
And the preceptor is he who has been thus defined in the 
purana: “Because he explains the meaning of the sacred 
teaching, confirms (his pupils) in the observances, and 
himself conforms to those observances, he is called 
preceptor.” By such a one has been formulated this 
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the revered Sanatkumara shows the other side of 
darkness” (Chand., VII, xxvi, 2); these and other 
scriptural passages show the fruit of the knowledge 
of Brahman to be merely the cessation of the obstacles 

to final release. 
Similarly there is the aphorism written by the 
preceptor and supported by reasoning ‘‘ Of misery, 
| birth, activity, defect and illusory knowledge, by the 
destruction of each subsequent one, there is the destruc- 
tion of each earlier one, and consequently final release ” 
i And the destruction of illusory knowledge results from 
| i the cognition of the oneness of Brahman and the self. 


A aphorism: “Of misery, birth, activity, defect and illusory 
=| knowledge, by the destruction of each subsequent one, 
र” there is the destruction of each earlier one, and consequent- 
ly final release.” “' In the order of mention, the cause is 
the subsequent, the effect the earlier; on the destruction of 
i= the cause there is the destruction of the effect, as when 
phlegm is destroyed, the fever generated by phlegm is 
destroyed. On the destruction of birth, there is the des- 
truction of misery; on the destruction of activity, the 
destruction of birth; on the destruction of defect, the 
destruction of activity; on the destruction of illusory 
owledge, the destruction of defect. And illusory know- 
ledge, which is Nescience, is the primal cause of transmi- 


pe 


gration, even in the visible manner of generating desire ete. | 


| 


समन्वय; १८२ 


तं मा भगवाञ्छोकस्य पारं तारयतु”, 
८ तस्मे स्ादितकषायाय तमसः पारं qA- 
यति भगवान्सनत्कुमारः? इति चेवमाद्याः 
श्रुतयो मोक्षघ्तिबन्धनिवृत्तिमात्रमेवात्म- 
ज्ञानस्य फलं दर्शयन्ति | 

तथा च आचार्यप्रणीतं न्यायोपब्बृहितं 
सूत्रम्‌ दुःखजन्मप्रवृत्तिदोषमिथ्याज्ञाना- 
नामुत्तरोत्तरापाये तदनन्तरापायादपवगः ? 
इति । मिथ्याज्ञानापायश्च ARARA- 
विज्ञानाद्गवति । | 


इति । तेन हि प्रणीतं सूत्रम--- दुःखजन्म- 
प्रवृत्तिदोषमिथ्याज्ञानानामुत्तरोत्तरापाये तदनन्तरापा- 
यादपवर्ग: ? इति। पाठापेक्षया कारणमुत्तरम्‌ , कार्य 
च पूवम्‌; कारणापाये कार्यापायः, कफापाये इव 
FARTA SRAMA: | जन्मापाये दुःखापायः ; 
प्रवृत्त्यपाये जन्मापायः ; दोषापाये प्रवृत्त्यपाय: ; मिथ्या- 
ज्ञानापाये दोषापायः | मिथ्याज्ञानं चाविद्या रागायु- 
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पजननक्रमेण दृष्टेनेव संसारस्य परमं निदानम्‌ | सा 
च तत्तज्ञानेन ब्रह्मात्मेकलविज्ञानेनेत्रावगतिपर्यन्तेन 
विरोधिना निवत्येते । ततोऽविद्यानिवृत्त्या ब्रह्मस्व- 
रूपाविर्भीवो मोक्षः; न तु विद्याकार्यस्तञ्जनितापूर्व- 
कार्यो वा--इति सूत्रार्थः | तत्तवज्ञानान्मिथ्याज्ञानापाय 
इत्येतावन्मात्रेण सूत्रोपन्यासः; न तक्षपादसंमतं 
| तखज्ञानमिह संमतम्‌ । तदनेनाचार्यान्तरसंवादे- 
i | नायमर्थो दृढीकृतः । 

स्यादेतत्‌ Aagi यथावस्थितवस्तु- 
विषयम्‌ , येन मिथ्याज्ञानं भेदावभासं निवर्तयन्न 
विधिविषयो भवेत्‌ ; अपि तु संपदादिरूपम्‌ । तथा 
च विधेः प्रागप्राप्तं पुरुषेच्छया कतेव्यं सत्‌ विधि- 
गोचरो भविष्यति; यथा वृत्त्यनन्तत्वेन मनसो 
विश्वेदेवसाम्याद्विश्चान्देवान्मनसि संपाय मन आल- 
म्बनमवियमानसमं कृत्वा प्राधान्येन संपाद्यानां 
` विश्वेषामेव देवानामनुचिन्तनम्‌ , तेन चानन्तलोक- 
Te:; एवं चित्रुपसाम्याञ्जीवे ब्रह्मरूपं संपाद्य 
जीवमाळम्बनमविद्यमानसमं कृत्वा प्राधान्येन ्रानु- 
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And that is removed only by its opposite, viz., knowledge of | 


the truth, the cognition of the unity of Brahman and the 
self, culminating in realisation. Hence, release is the mani- 
festation of the nature of Brahman, through the removal of 
Nescience; but it is not the effect of vidya (i.e., contem- 
plation) or the effect of an unseen potentiality generated 
thereby; this is the meaning of the aphorism. The 
citation of the aphorism is only to this extent—that from 
knowledge of the truth there is the destruction of illusory 
knowledge; that, however, which is acceptable to Aksapada 
as knowledge of the truth, is not here acceptable. Hereby, 
i.e, by the accord of another preceptor, this sense is 
confirmed. 

Be this so. The cognition of unity does not have for 


content a thing as it exists, in which case, it would remove. 


illusory knowledge, i.e., the presentation of difference, and 
itself not be the content of an injunction; but it is of the 
nature of an imagined identification etc. And thus, being 
non-established prior to an injunction, and to be accom- 
plished through the desire of the person, it would become 
the sphere of an injunction; for example, because of the 
likeness of the mind, through the infinity of its modifica- 
tions, to the All-gods, the latter are imagined in the mind, 
the mind which is the support is ignored as if not cognised, 
and the imagined All-gods alone are principally contem- 
plated, infinite worlds being attained thereby; similarly, 
‘because of likeness in the nature of intelligence, the nature 
of Brahman is imagined in the jīva, the jtva which is the 
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Nor is this cognition of the oneness of Brahman 
and the self of the nature of an imagined identification, / 
as in the case of “ Mind verily is infinite, the All-gods 
are infinite; therefore he conquers an infinite world ”. 

| i Nor is it of the nature of superimposition as in the case 
a of “Contémplate the mind as Brahman,” “ The sun 
is Brahman: this is the teaching,” where there is super- 

| imposition of the contemplation of Brahman in the mind, 

} ३ the sun etc. Nor is it caused by association with a 
| i distinctive mode of activity, as in the case of “ The 
H air is the devourer,’ “ The vital air is the devourer ”. 
! It is not also of the nature of purification subsidiary 
to a ritual like the glance at the ghee. If the cognition 


= support is ignored as if not cognised, and Brahman is 

contemplated principally, the fruit of immortality being 

attained thereby. In superimposition, however, the support 

. being ‘the principal,” there is contemplation of that as 

having the nature superimposed ; for example, “ Contemplate 
the mind as Brahman,” “The sun is Brahman, this is the १ 
teaching”; similarly, in respect of the jiva, who is not 

Brahman, “ Contemplate but as Brahman ”. 

Or (the meditation may be) from the association with a 
istinctive mode of activity; for example “ The air, verily, 
= samvarga,” “ 


The vital air, verily, is samvarga”; 
| external air-deity is, indeed, the samvarga; that, à 
ndeed, devours fire etc.; for, at the time of the final | 


समन्वयः १८४ 
न चेदं ब्रह्मात्मेकत्वविज्ञानं संपदूपम-- 
यथा “अनन्तं वे मनोऽनन्ता विश्वे देवा 
अनन्तमेव स तेन लोकं जयति” इति । 
न चाध्यासरूपम, यथा “मनो ARA- 
पासीत ?, ' आदित्यो ब्रह्मेत्यादेशः? इति च 
मनआदित्यादिषु ब्रह्मदृष्टयध्यासः । नापि 
विरिषष्टकियायोगनिमित्तम्‌ “वायुर्वाव d- 
वर्गः?, “प्राणो वाव संवर्गः? इतिवत्‌ । 
नाप्याज्यावेक्षणादिकमेवस्कर्माङ्गसंस्काररू - 


चिन्तनम्‌ , तेन चाम्रतत्वफळप्राप्तिः | अध्यासे खाल- 
म्बनस्येव प्राधान्येनारोपिततङ्गावस्यानुचिन्तनम्‌ ; 
यथा “मनो ब्रह्मेत्युपासीत ?, “ आदित्यो ब्रह्मे- 
त्यादेशः?; एवं जीवमत्रह्म ' ब्रह्मेत्युपासीत ? 
इति । 

क्रियाविशेषयोगाहा, यथा “ वायुर्वाव संवग: ’, 
“प्राणो वाव संवर्गः?; बाह्या खलु वायुदेवता 
संवर्ग: ; स हि agada GaSe ; महाप्रलयसमये 
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हि वायुवह्नथादीन्संवृत्य संहृत्यात्मनि स्थापयति | 
यथाह द्रविडाचायः--' संहरणाद्ठा संवरणाद 
स्वात्मीभावाहायुः संवगः ? इति | अध्यात्मं च प्राण: 
संवर्ग इति; स हि सर्वाणि वागादीनि dase ; 
घ्रायणकाले हि स एवं सर्वाणीन्द्रियाणि संगृह्योत्का- 
मतीति | सेयं संवर्गदृष्टिर्वायो प्राणे च दशा- 
and जगद्दशयति यथा, एवं जीवात्मनि 
बुंहणक्रियया ब्रह्मदष्टिस्मृतवाय फलाय कल्पत 
| इति । तदेतेषु त्रिष्वपि पक्षेष्वात्मदरीनोपासनादयः 
1S प्रधानकर्माणि, अपूर्वेविषयत्वात्‌, स्तुतशास्त्रवत ; 
eh आत्मा तु द्रव्यं कर्मणि गुण इति। संस्कारो 
वात्मनो दशनं विधीयते | यथा दर्शपूर्णमासप्रकरणे 
* पल्यवेक्षितमाञ्यं भवति? इति समाम्नातम्‌ , 
प्रकरणिना च गृहीतमुपांशुयागाङ्गभूताज्यद्रव्य- 
संस्कारतया, अवेक्षणं गुणकर्म विधीयते, एवं कतृत्वेन 
FASTA आत्मनि “आत्मा वा अरे द्रष्टव्यः? 
इति दशनं गुणकर्म विधीयते, Ag द्रव्यं 
चिकोष्येते गुणस्तत्र प्रतीयेत? इति न्यायात्‌ । 
आह-न चेदं ब्रह्मात्मेकत्वविज्ञानम्‌ 


E a 


24; ~ a 
ollection. Digitized by S3 Foundation USA k ८ 
| HF 


` 
~ 


Ss 1 185 


deluge, it devours fire etc., destroys them and establishes 
them in itself. As the Dravidacarya says: “ Because by 
` destruction or by devouring it makes (all things) into 
itself, the air is samvarga.’ And the internal vital 
air is samvarga; that, indeed, devours all, speech etc.; 
for, at the time of death, it is that alone, whieh goes forth 
collecting together all the organs in itself. Just as the 
meditation on the air or the vital air as samvarga reveals 
the universe in all ten directions, even so, the meditation 
of the jtva as Brahman, because of the (former’s) act of 
causing to grow, is capable of (producing) the fruit of 
immortality. On all these three views, contemplation etc. 
in respect of the intuition of the self, are principal acts, 
since they have an unseen potentiality for content, like 
the stutis and sastras;” but the self is a substance 
subsidiary to the act: Or, intuition may be prescribed 
as a purification of the self. For example, in the topic 
concerning the dars‘aptrnamasa, the glance, which is 
mentioned in “ Ghee is that which has been glanced at by the 
(sacrificer’s) wife”, and which is required by the subject of 
the topic as a purification of the material, ghee, an accessory 
of the upāmsu sacrifice, is prescribed as a subsidiary rite; 
even so, in respect of the self, which as agent is an accessory 
to the rite, intuition is enjoined as a subsidiary rite, in the 
words “The self, verily, is to be seen,” because of the 
principle’ “Those by which the principal substance 
is desired to be purified, in respect of that (substance), 
subsidiariness is cognised for them’’. Hence, he says: 
‘Nor is this cognition of the oneness of the Brahman and the 
self” etc. Why not? “If the cognition of the oneness of 
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of the oneness of Brahman and the self were to be 
admitted to be of the form of an imagined identification 
etc., then in the case of statements like “ That thou 
art”, “L am Brahman,” and “This self is Brahman” 
violence would be done to the syntactical relation 
of words ° whose purport is to declare the fact of 
the oneness of Brahman and the self. There would 
be contradiction of scriptural passages like “ The 
knot of the heart is cut, all doubts are resolved” 
(Mund., II, ii, 8), which declare the fruit, viz., the 
cessation of Nescience. If it were of the nature of 
an imagined identification etc., the statements of one 
becoming Brahman in “He who knows Brahman 
becomes Brahman itself” (Mund., III, ii, 9) would not 
be satisfactorily intelligible. Therefore the cognition of 
the oneness of Brahman and the self is not of the nature 
of an imagined identification etc. 


Brahman and the self were admitted to be of the form of an 
imagined identification etc.” and so on. Indeed, of the 
glance at the ghee mentioned in the topic of the dars‘apirna- 
masa, it is meet that it should be a purification of the ghee, 
which is an accessory thereto. And texts like “ The self, 


verily, is to be seen” are not mentioned in any particular 


pic. The text “ He, for whom the ladle is of parna-wood” 
et ९., is not mentioned in the course of any particular 


©, through the channel of the ladle, which has a 
stant connection with the sacrifice, (and thus) 
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topic; yet the word “ladle” recalls the sacrifice by the | 
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पम्‌ । संपदादिरुपे हि ब्रह्मात्मेकत्ववि- 
ज्ञानेःभ्युपगम्यमाने, ' तत्वमसि’, “अहँ 
र Satta’, ‘ अयमात्मा ब्रह्म’ इत्येवमादीनां 
वाक्यानां ब्रह्मात्मेकत्ववस्तुप्रतिपादेनपरः 
पदसमन्वयः पीड्येत; ' भिद्यते हृदय- 
ग्रन्थिश्छियन्ते सवसंशयाः? इति चेव- 
मादीन्यविद्यानिव्वत्तिफळश्रवणान्युपरुध्ये - 
रन्‌ ; ब्रह्म वेद ब्रह्मेव भवति’ इति 
चेवमादीनि तद्भावापत्तिवचनानि संपदा- | 
दिरूपत्वे न सामञ्जस्येनोपपद्येरन्‌। तस्मान्न =. 
संपदादिरूपं ब्रह्मात्मेकत्वविज्ञानम्‌ | 


इति । कुतः ? संपदादिरूपे हि ब्रह्मात्मे- 
कत्वविज्ञाने इति । दरपूर्णमासप्रकरणे हि 
समाम्नातमाज्यावेक्षणं तदङ्गभूताज्यसंस्कार इति 
युज्यते। न च “आत्मा वा अरे द्रष्टव्यः? 
इत्यादि कस्यचित्मकरणे समाम्नातम्‌ | न चानार- 
भ्याधीतमपि “यस्य पणमयी जुहूर्भवति? इत्य- 
व्यभिचरितक्रतुसंबन्धजुहूदारेण जुहूपदं क्रतुं स्मार- 
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अतो न पुरुषव्यापारतन्त्रा ब्रह्मविद्या । 
किं तर्हि? प्रत्यक्षादिप्रमाणविषयवस्तुज्ञान- 
वहस्तुतन्त्रेव । एवंभूतस्य ब्रह्मणस्तञ्ज्ञा- 
नस्य च न कयाचिद्युक्त्या शक्यः कार्यानु- 
प्रवेशः कल्पयितुम्‌ | न च विदिकियाकमे- 
सेन कार्यानुप्रवेशो ब्रह्मणः, ` अन्यदेव 
तद्विदितादथो अविदितादधि’ इति विदि- 
क्रियाकमेत्वप्रधिषेधात्‌ , ` येनेदं सर्व 


z 
१ 


“e यहाक्येन यथा पणेताया: कतुशेषभावमापादयति, 
Hi नेवमात्माप्यव्यभिचरितक्रतुसंबन्धः, येन agai 
FAG सदात्मानं ऋलथे संस्कुर्यात्‌ | तेन यद्यप्ययं 
विधिः, तथापि “ सुवर्ण हिरण्यं भार्यम्‌ ? इतिवत्‌ 
विनियोगभङ्गेन प्रधानकर्मेव, अपूर्वविषयत्वात्‌ , न 
गुणकर्मेति स्थवीयस्तयैतद्दूषणमनभिधाय सर्वपक्ष- 
साधारणं दूषणमुक्तम्‌ । तदतिरोहितार्थतया न 
व्याख्यातम्‌ । 
कि च ज्ञानक्रियाविषयत्वविधानमस्य बहुश्चुति 
विरुडमितयाह--न च विदिक्रिय इति। 
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For this reason, the knowledge of Brahman is 
not dependent on human activity. What then is it? 
It is dependent on the thing alone, like the know- 
ledge of things which are the content of valid cogni- 
tions like perception etc. And, of Brahman of this 
nature and of the cognition thereof, it is not possible 
by any reasoning to assume entrance into (the field of) 
what is to be done. Nor as the object of the act of 
cognition does Brahman enter into what is to be 
done; because there is the denial of its being the 
object of the act of knowing in “It is different from 
the known, also from the unknown” (Kena., I, 3) and 


brings about subsidiariness to the sacrifice for being- 
made-of-parna-wood. There is not similarly a non-incon- 
stant connection of the self with the sacrifice, whereby 
the intuition thereof, being subsidiary to the sacrifice, 
would purify the self for the sake of the sacrifice. There- 
fore, though this be an injunction, yet because of the failure 
of the application, as in Bright gold is to be worn,” 
and because of having unseen potentiality as its content, 
this is only a principal rite, not a subsidiary rite (like 
purification etc.); this criticism being too patent is 
not stated, only the criticism common fo all the positions 
being stated. Since its sense is not obscure, it is not 
commented on. 

Further, its being an injunction with the act of 


cognition as content is opposed to numerous Scriptural 
texts; thus he says: “ Nor as the object of the act of 
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“ By whom one knows all this, how can one know him ?” 
(Brh., II, iv, 14). Similarly, there is also the denial of its 
being the object of the act of contemplation: after 
premising the non-objectness of Brahman in “ That 


which is not expressed by speech, by which speech is 


expressed,” (Scripture says), “ Know then that alone to 
be Brahman, not this which is contemplated.” (Kena., 
I, 4). If it be said that if Brahman be not an object, the 
sacred teaching cannot intelligibly be the source there- 


of, no; for the sacred teaching has for purport the 


cessation of the difference posited by Nescience. Indeed, 
the sacred teaching does not intend to declare its 
content, Brahman, as “ this”. What then? It declares 
Brahman to be a non-object, as being the inner self, 


gens ss 


cognition” etc. He objects: “ If Brahman be not an object ” 
etc. And thence it would be as if an evil spirit arose in 
the midst of a ceremony to appease (evil spirits) ; this is 
the idea. He refutes this: “No.” Why not? “ Since 
the sacred teaching has for purport the cessation of the 
difference posited by Nescience.” Indeed, all sentences are 
not capable of making known differences among things as 
“this” or “ this ” For, the differences of sweetness among 


_ It must be seen to be similar in all other cases too. Hence, 
ii, even in respect of worldly things established by other 


need be said in respect of the inner self, which is 
cendent ? As for the predication, somehow, in a 
a 


Et i 


Sugar-cane, milk and jaggery cannot be expressed in words. 


eans of valid knowledge, this be the fate of words, what È 


| 
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विजानाति तं केन विजानीयात्‌ ? इति 
च । तथोपास्तिकियाकर्मत्वप्रातिषधोऽपि 
भवति, ' यद्वाचानभ्युदितं येन वागभ्युः 
द्यते’ इत्याविषयस्वं ब्रह्मण उपन्यस्य, 
: तदेव ब्रह्म त्वं विद्धि, नेदं यदिद- 
मुपासते’ इति। अविषयत्वे ब्रह्मणः 
शास्त्रयोनित्वानुपपत्तिराते Ad, न; 
अविद्याकल्पितभेदनिब्वत्तिपरत्वाच्छास्त्रस्य । 
न हि madan विषयभूतं ब्रह्म 
प्रतिपिपादयिषति । किं तर्हि? ga- 


शङ्ते~ अविषयत्वे इति । ततश्च शान्तिकमेणि 
वेतालोदय इति भावः | निराकरोति--न । कुतः 2 
अविद्याकल्पितभद निवृत्तिपर॒त्वातू इति। ad- 
मेव हि वाक्यं नेदंतया,वर्तुर्भेदं बोधयितुमहति | 

क्नुक्षीरगुडादीनां मधुररसभेदः शक्य आख्या- 
तुम्‌ । एवमन्यत्रापि wa द्रष्टव्यम्‌ । तेन 
प्रमाणान्तरसिद्धे लोकिके एवार्थे यदा गतिरिदृशी 
शब्दस्य, तदा कैव कथा प्रत्यगात्मन्यलोकिके । 


48 
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गात्मत्वेनाविषयतया प्रतिपादयत्‌ अविद्या- 
कल्पितं वेद्रवेदितवेदनादिभेद्मपनयति | 
तथा च शास्त्रम यस्यामतं तस्य मतं 
मतं यस्य न वेद सः। अविज्ञातं 
विजानतां विज्ञातमविजानताम्‌ » न 
दृष्टेद्रष्टार पद्येने श्रुतेः श्रोतारं श्वणुया 
न मतेमेन्तारं मन्वीथा न विज्ञातेविज्ञा- 
तारं विजानीयाः’ इति चैवमादि | 
अतोऽविद्याकल्पितसंसारित्वनिवतेनेन नि- 

क स्यमुक्तात्मस्वरूपसमर्पणान्न मोक्षस्यानित्य- 
स्वदोषः | 


अदूरविप्रकर्षण तु कथंचित्प्रतिपादनमिहापि समानम्‌। 
त्वंपदार्था हि प्रमाता प्रमाणाधीनया प्रमित्या प्रमेयं 
घटादि व्याम्नोतीत्यविद्याविलसितम्‌ | तदस्य A- 
__ विषयीभूतोदासीनतत्यदार्थप्रत्यगात्मसामानाधिकरण्येन 
 प्रमातृत्रामावात्‌ तन्निदृत्तौ प्रमाणादयसितस्रो विधा 
निवतेन्ते। न हि पक्तुखस्तुत्रे पाक्यपाक- 
पचनानि वरतुसन्ति भवितुमहंन्तीति । तथा हि-- 
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and. removes differences like the known, knower, — 
and knowledge posited by Nescience. And thus the 
sacred teaching: “ Conceived of by him by whom 
it is not conceived of; he, by whom it is conceived of, 
does not know it; not known to them who (say they) 
know; known to them who (say they) do not know.” २ 
(Kena., II, 3); “Thou canst not see the seer of sight, 4 
canst not hear the hearer of hearing, canst not think 
the thinker of the thought, canst not know the Rr 
knower of the knowledge” (Brh., IIT,iv, 2) and so on. eee 
Therefore through the cessation of migratoriness posited — Nie 
by Nescience, there is the restoration of the nature of the X 
self eternally free; hence for final release there is not. 4 
the defect of non-eternality. 


Manner not too remote, that holds equally here. That the 
denotation of the “thou,” the cogniser, through valid  ă 
knowledge dependent on the means of valid knowledge, j 
pervades the object of knowledge, the pot etc.—this is a 
manifestation of Nescience. Being in apposition with the 
inner self, the denotation of the “that,” which is not ania 
object and is indifferent, there cannot be cognisership for — 
it; hence, on the cessation of that, there cease the 
threefold distinctions of the means of valid knowledge etc. — र 
. Verily, when the cook is unreal, the object, the result and the 
process of cooking cannot be real It is, indeed, thus that 
there is a verse occurring elsewhere: When, of the word 
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But, for him to whom release is something to be 
produced, it stands to reason, there is the need for 
something to be done, mental, verbal or physical. So 
too, if it be a modification. For these two views the 
non-eternality of release is a certainty. In the world, 
neither modifications like curd etc., nor things produced 
like a jar etc. are found to be eternal. 


‘that? cured of its external reference, there is identity of 
significance with the word ‘thou,’ then, the word ‘thou’ १ 
too, getting the same significance as ‘that,’ i.e., the pure 
intelligent self, abandons all the impurities, such as agency, 
that affect the true substance.” To the same effect he cites 
Scriptures: “And thus the sacred teaching: ‘ Conceived of 
by him’” etc. He concludes the present topic: ‘‘ There- 
fore, through the cessation of the migratoriness posited by 
Nescience ” etc. 

He deduces the non-eternality of release on the 
opponent's view : “ But, for him to whom” etc. What is to | i 
be done, 1.e., the unseen potentiality, is generated by the . 
operation in respect of sacrifice etc.; that, release needs है 
for its origination. “For those two views,” i.e., for the + 
two (views) of achievement and modification. That the 
momentary cognition is the self, say the Bauddhas. And 
thus, since the origination of a pure cognition is release, 
releas is what is achieved. For others, however, the 
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यस्य तृत्पाद्यो मोक्षः, तस्य मानसं 
वाचिकं कायिकं वा कार्यमपेक्षत इति 
युक्तम्‌। तथा विकायंत्वे च। तयोः 
पक्षयोर्मोक्षस्य घुवमनित्यत्वम्‌। ने हि 
दध्यादि विकार्थम्‌ , उत्पाद्यं वा घटादि 
नित्यं दष्टं लोके । 


~ 


विगलितपराग्द्स्यथत्वं पदस्य तदस्तदा 

त्वमिति हि पदेनेकार्थते, त्वमित्यपि यसदस्‌ | 
तदपि च तदा गत्वैकारथ्य, विशुडचिदात्मतां- 

त्यजति सकलान्कतृत्वादीन्पदार्थमलान्निजान्‌ ॥ 
इत्यान्तरश्लोक; | अत्रैवार्थे श्रुतीरुदाहरति,--तथा 
च रात्रम्‌ यस्यामतम्‌ इति । प्रकृतमुप- 
संहरति--अतोऽविद्याकल्पित इति | 

परपक्षे मोक्षश्यानित्यतामापादयति--यस्य तु 
इति । कार्यमपू्व यागादिव्यापारजन्यम्‌; तदपेक्षते 
मोक्षः स्वोसतत्ताविति। तयोः पक्षयोः इति; 
निवेत्येविकायेयोः । क्षणिकं विज्ञानमात्मेति बौडा; | 
तथा च विशुडविज्ञानोपादो मोक्ष इति निवेत्यो 
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न च आप्यत्वेनापि कार्यापेक्षा ; स्वात्म- 
स्वरूपत्वे सत्यनाप्यत्वात्‌ ; खरूपव्यतिरिक्त- 
खेऽपि ब्रह्मणो MAAA; सवेगतत्वेन 
'नित्याखरूपत्वात्सर्वेण ब्रह्मण आकारास्येव । 


मोक्षः | अन्येषां तु संसाररूपावस्थामपहाय या 
केवल्यावस्थात्राप्तिरात्मन: स मोक्ष इति विकार्यो 
मोक्षः; यथा पयसः पूवोवस्थापहानेनावस्थान्तर- 
TARAFA दधीति | तदेतयोः पक्षयोने नित्यता 
मोक्षस्य, कार्यत्वात्‌ , दधिघटादिवत्‌ । 

: अथ यदतः परो दिवो ्योतिदीप्यते ? इति 
श्रतेब्रत्णो विक्रताविकृतदेशभेदावगमादविकृतदेश- 
ब्रह्मप्रातिरुपासनादिविधिकार्या भविष्यति ; तथा च 
प्राप्यकमेता ब्रह्मण इत्यत आह--न चाप्यत्वे- 
नापि इति | अन्यदन्येन विकृतदेशपरिहाण्याविकृत- 
देशं प्राप्यते । तद्थोपवेलं जलधिरतिबहलचपल- 
कल्लोलमालापरस्परारफालनसमुल्लसकेनपुञ्जस्तबकतया 
विकृतः, मध्ये तु प्रशान्तसकलकल्लोलोपसर्ग; 
ae; स्थिरतयाविकूतः, तस्य मध्यमविकृतं 
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Nor even as what is to be attained is there the 
need for something to be done; for if it be of the nature 
of one’s own self, it is not what is to be attained ; even 
if different from one’s own nature, Brahman is not 
what is to be attained; because, being all-pervasive, 
Brahman by nature is eternally attained “by all, like 
the ether. | 


selfs attainment of the state of isolation, after getting rid 
of the state of transmigration, is release; hence, release is 
a modification; for example, for milk, the attainment of 
another state by the abandonment of the former state, is 
the modification, curd. On these two views, there is no 
eternality for release, because of (its) being produced, like 
curd, pot etc. 

From the scriptural text “ Then, the light which shines 
etc., there are understood of Brahman 


१ 


beyond the heavens’ 
differences of place, where it is modified and where it is 
unmodified; hence, the reaching to that place where 
Brahman is unmodified might become what is to be done by 
the injunction of contemplation etc.; and thus, there is for 
Brahman object-ness in respect of attainment. To this he 
says: “ Nor even as what is to be attained” etc. By means 
different from oneself, one abandons the place where there 
is modification and reaches that where there is none. 
Thus, for example, the sailor in his boat (leaving behind 
him) the shores of the sea, which are subject to modifica- 
tion, being characterised by groups of foam produced by the 
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Nor is final release the purified, in which case there 
would be the need for an activity. Indeed what is called 
purification may be either by the addition of merits to 
what is to be purified, or by the removal of defects. 
Now, it cannot be by the addition of merits, since final re- 
lease is of the nature of Brahman, to which no excellence 
can be added ; nor by the removal of defects, since final 
release is of the nature of Brahman eternally pure. 


dashing of countless waves, reaches the central portion, 
which, untroubled by any waves, is calm, pure, steady and 
consequently unmodified. Since, however, the jiva is but 
Brahman, what is to be attained and by what means? For, 
attainment is based on difference; this is the meaning. 

If, now, the jzva be different from Brahman, even then, 
Brahman is not attained, since Brahman, because of his 
pervasiveness, is eternally attained; thus he says: “ even 
if different from one’s own nature ” etc. 

He refutes the object-ness in respect of purification: 
“Nor is final release the purified” etc. Purifiedness is, 
indeed, of two kinds: (i) either by the addition of merits; 
for example, the colouring of the citron flower with the 
juice of the lac; the flower being purified thereby gives 
rise to fruit of the same colour as lac; (ii) or by the 
removal of defects; for example, the impure surface of a 
mirror becomes purified and bright through being rubbed 
with powdered brick. Of these (ways), there cannot 
be any addition of merits to Brahman. For, is this 
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नापि संस्कायों मोक्षः, येन व्यापार- 
मपेक्षेत। संस्कारो हि नाम संस्कार्यस्य 
गुणाधानेन वा स्यात्‌, दोषापनयनेन वा । 
न तावद्टुणाधानेन संभवति, अनाधेयाति- 
शयब्रह्मखरूपत्वान्मोक्षस्थ ; नापि दोषा- 
पनयनेन, नित्यशुद्वब्रह्मस्वरूपत्वान्मोक्षस्य | 


पोतिकः पोतेन घामोति | जीवस्तु ब्रह्मैवेति कि केन 
प्राप्यताम्‌ ? भेदाश्रयत्वात्माप्तेरित्यथेः | 

अथ जीवो ब्रह्मणो भिन्नस्तथापि न तेन 
Farad, ब्रह्मणो विभुत्वेन नित्यप्राप्तवादित्याह— 
स्वरूपठ्यतिरिक्तस्वेऽपि इति । 

संस्कारकर्मतामपाकरोति — नापि संस्कार्यं 
इति | हयी हि संस्कायता, गुणाधानेन वा, यथा 
बीजपूरकुसुमस्य लाक्षारसावसेकः ; तेन हि तत्कुसुमं 
संस्कृतं लाक्षारससवर्ण फळं प्रसूते; दोषापनयेन 
वा; यथा मलिनमादरशतलं निघृष्टमिष्टकाचूर्णेनोङ्गा- 
सितभास्वरत्वं dead भवति | da न तावह्नह्मणि 
गुणाधानं संभवति । गुणो हि ब्रह्मणः स्वभावो 
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१९३ समन्वयः 

स्वात्मधमे एव सन्‌ तिरोभूतो मोक्षः 
क्रिययात्सनि संस्कियमाणेऽभिव्यञ्यते, यथा 
आदशें निघषणक्रियया संस्क्रियमाणे 
भास्वरत्वं धमं इति चेत्‌, न; far 
श्रयत्वानुपपत्तेरात्मनः। यदाश्रयां क्रिया, 
तमविकुवेती नेवास्मानं लभते । यद्यात्मा 


वा भिन्नो वा? स्वभात्रश्रेत्‌ कथमाधेयः, तस्य 
| नित्यवात । भिन्नत्वे तु कायेखेन मोक्षस्यानित्यल- 
= प्रसङ्ग: | न च भेदे धमेधमिभावः, गवाश्ववत्‌ | 
भेदाभेदश्च व्युदस्तः, विरोधात्‌ । तदनेनाभिसंधि- 
EA — अनाधेयातिशयत्रह्मस्वरूपत्वान्मो- 
क्षस्य इति fadia पक्षं प्रतिक्षिपति---नापि 
दोषापनयनेन इति । safe: सती दर्षणे 
निवतेते; न तु sath असती निवर्तनीया, 
नित्यनिवृत्तत्वादित्यथेः | 
शङ्कुते--स्वात्मधमे एव इति | ब्रह्मस्वभाव 
एव मोक्षो$नाद्यविद्यामलावृत उपासनादिक्रिययात्मनि 
संस्क्रियमाणेऽभिव्यज्यते, न तु क्रियते । एतदुक्तं 
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If it be said, “ Final release, being of one’s own 
nature, yet having been obscured, becomes manifest on 
the purification of the self through acts, as, for example, 
when a mirror is purified through the act of rubbing, its 
attribute of lustre (becomes manifest),” no; because of 
the unintelligibility of the self being the loctis of an act. 
That which is the locus of an act, not without modify- 
ing it, does that act get its being. If the self were 


merit of the nature of Brahman or different? If it be of 
its nature, how can it be added, that being eternal? If, 
however, they be “different, then, because of being 
produced, there would result non-eternality for release. 
Nor can there be the relation of attribute and substrate 
between differents, like cow and horse. And difference 
cum non-difference has been refuted as contradictory. 
Because of these considerations, it is said: “since final 
release is of the nature of Brahman to which no excellence 
can be added.” He refutes the second alternative: “ Nor 
by the removal of defects” etc. Impurity, being present in 
the mirror, is removed; but not being present in Brahman, 


६४ 


it cannot be removed, being eternally removed (therefrom): 
this is the sense. 

He objects: “final release, being of one’s own nature ” 
etc. Release, which is of the very nature of Brahman, being 
enveloped by beginningless impurity, Nescience, is mani- 


fested when the self is purified by acts of contemplation 
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a to be transformed through any act having that as 
| the locus, non-eternality of the self would result. 
3 »। P Statements like “ This is spoken of as non-transformable ” 
b 5 


i would be sublated. And that is unacceptable. There- 
fe fore for the self, there cannot be an act having that 
4 N as the locús. And since the self is not the object 
3 of an act having some other locus, it is not purified 
thereby. 


etc.; but itis not produced. This is what is said: eternal 
purity is not established of the (individual) self, that 
being defiled by Nescience in the state of transmigration. 
He refutes the objection: “no.” Why not? “ Because 
A of the unintelligibility of the self being the locus of an act.” 
2  Nescience is located not in Brahman, but in the jiva; 
but that has been said to be indeterminable; hence, 
Brahman is certainly eternally pure. Admitting impurity, 
however, he condemns (the view of) its being purified by 
8171 8०५. Indeed, an act may purify Brahman either as 
= inherent in Brahman, just as the rubbing (consisting in) 
cs the extensive conjunction and disjunction of brick powder 
is always inherent in the surface of the mirror; or, as 
inherent in another. The act is not an attribute of 
a rahman, since, that (act) being the cause of modification 
| its locus, there would be destruction of Brahman’s 
eternality. As for what is inherent in another, how 


that be of service to something else, since there 


समन्वय; १२९४ 


स्वाश्रयक्रियया विकियेत, अनित्यत्वमात्मनः 
प्रसज्येत । *अविकायोंऽयमुच्यते’ इति 
चेवमादीनि वाक्यानि बाध्येरन्‌। aa- 
निष्टम्‌। तस्मान्न स्वाश्रया क्रिया आत्मनः 
संभवति । अन्याश्रयायास्तु क्रियाया अ- 
विषयत्वान्न तयात्मा संस्क्रियते | 


भवति -- नित्यशुडतवमात्मनोईसिडम्‌ , संसारा- 
वस्थायामविद्यामलिनत्वादिति | शाङ्कां निराकरोति-- 


न । कुतः? क्रियाश्रयत्वानुपपत्तेः | नाविद्या. ` 


ब्रह्माश्रया, कि तु जीवे; सा ्निवेचनीयेत्युक्तम्‌ ; 
तेन Rags ब्रह्म | अभ्युपेत्य खशुद्धि क्रिया- 
संस्कायेत्वं दूष्यते | क्रिया हि बह्मसमवेता वा ब्रह्म 
संस्कुर्यात्‌ , यथा निघर्षणमिष्टकाचूर्णसंयोगविभाग- 
प्रचयो निरन्तर आदशेतलसमवेतः; अन्यसमवेता 
वा a ase: क्रिया, तस्याः स्वाश्रय- 
विकारहेतुखेन ब्रह्मणो नित्यत्वव्याघातात्‌ | अन्या- 
श्रया तु कथमन्यरयोपकरोति, अतिप्रसङ्गात्‌ | न 
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१९५ समन्वय; 


ननु देहाश्रयया खानाचमनयज्ञोपवी- 
तधारणादिकया क्रियया देही संस्क्रिय- 
माणो दृष्टः | न; देहादिसंहतस्येवाविद्या- 
णहीतस्यात्मनः संस्क्रियमाणत्वात्‌ | प्रत्यक्षं 
हि स्रानाचमनादेदेहसमवायित्वम । तया 
देहाश्रयया तत्संहत एव कश्चिदविद्य- 
यात्मत्वेन परिणहीतः संस्क्रियत इति 
युक्तम्‌ | यथा देहाश्रयचिकित्सानिसित्तेन 
धातुसाम्येन तत्संहतस्य तदभिमानिन 
- आरोग्यफलम्‌ , ' अहमरोगः' इति यत्र 


हि दपेणे निघृष्यमाणे मणिविशुो दृष्ट; | 
तच्चानिष्टम्‌ इति। तदा बाधनं परामृशति | 
अत्र व्यभिचारं चोदयति--ननु देहाश्रयया 
इति | 
परिहरति--न देहसंहतस्य इति | अनाद्य- 
निर्वाच्याविद्योपधानमेव बह्मणो जीव इति च क्षेत्रज्ञ 
इति चाचक्षते | स च स्थूलसूक्ष्मशरीरेन्द्रियादि- 
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Now, by acts having the body as their locus, such as 
bathing, sipping, wearing of the sacred thread etc., the 
embodied is seen to be purified. No; because what 
is purified is only that self which is associated with the 
body etc., which is caught hold of by Nescience. 
Indeed, it is a matter of perception that bathing, sipping 
etc. inhere in the body. It stands to reason that what 
is purified by the act having the body as its locus is 
something which is associated with that (body), and is 
apprehended as the self through Nescience. Just as 
through the equilibrium of the humours brought about 
by treatment having the body as the locus, there is the 
fruit of health for that which is associated with that 
body, and has the conceit (in itself) of that (body), 


where there arises the cognition “I am free from 
a TR 


would be undue extension? When the mirror is rubbed, 
the gem is not, indeed, seen to be purified. “And 
that is unacceptable”: by the “that” he refers to the 
sublation. 

He raises the question of an inconstancy here: “Now, 
by acts having the body as their locus ” etc. 

He answers: “No.” It is only the conditioning of 
Brahman by beginningless indeterminable Nescience that is 
called the jzva or the knower of the field (ksetrajria). And that 


TET a. 
SAPT * 
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disease,” similarly, that का हाय, through bathing, 
sipping, wearing of the sacred thread etc,, there arises 
the cognition “I am clean, purified,” that (alone) is 
purified. And that is certainly associated with the 
body. It is only by him who has the conceit “ IJ,” 
who is the object of the concept “I,” who is the 
knower, that all the actions are fulfilled. And their 
fruit he alone enjoys, because there is the Mantra 
passage, “One of them eats the sweet fruit, the other, 
not eating, looks on ” (Rv., I, 164, 20— Mund., III, i, 1), 


is associated with bodies, subtle and gross, with organs etc. ; 
it is placed in the midst of their aggregate; through 
non-difference therewith, it is made the content of the 


a . goncept “I”; therefore, the purification of the body etc., i 


sE though the attribute of the body etc.. may apply to the 
a self, because of the determination of non-difference there- 
from; just as the fragrance of the cosmetics is predicated 
EE 0 the damsel Therefore, here too, the purification is of 
: - that alone which is made the content of empirically valid 


no inconstancy. In truth, however, there is neither 
act nor purification. Since the rest (of the commentary) 
alo g with the illustration has been explained even in 


a 
हँ 
Ne 

Li 


i, 1. १९६ 


बुद्धिरुत्पद्यते, एवं खानाचमनयज्ञोपवीत- 
धारणादिकया ‘AE शुद्धः संस्कृतः? इति 
यत्र बुद्धिरुत्पद्यते, स संस्क्रिते । स॒ च 
देहेन संहत एव। तेनेव AFAT अहं- 
प्रद्ययविषयेण प्रत्ययिना सर्वाः क्रिया 
निर्वेत्यन्ते। तत्फलं च स एवाक्षाति, 
८ तयोरन्यः पिप्पलं स्वाद्वत्ति अनक्षन्नन्यो- 
$भिचाकशीति' इति मन्त्रवर्णोत्‌ ; “आ- 
संहतस्तत्संघातमध्यपतितस्तदभेदेनाहमितिप्रत्ययविष- ——$— 
यीभूतः; अतः शारीरादिसंस्कारः शरीरादिधर्मा- 
saat भवति, तदभेदाव्यवसायात्‌ ; यथा 
अङ्गरागधर्मः सुगन्धिता कामिनीनां व्यपदिइयते । 
तेनात्रापि यदाश्रिता क्रिया सांव्यवहारिकप्रमाण- 
विषयीकृता तस्यैव संस्कारो नान्यस्येति न व्यभि- 
चारः | aaa न क्रिया न संस्कार इति। 
सनिदरशन तु शेषमध्यासभाष्ये एव कृतव्याख्यान- 
मिति नेह व्याख्यातम्‌ । तयोरन्यः पिप्पलम्‌ 
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त्मेन्द्रियमनोयुक्तं भोक्तेत्या हुमेनीषिणः ' इति 
च.) तथा “एको देवः सवभूतेषु Yo: 
सवेव्यापी सवेभूतान्तरात्मा । कमाध्यक्षः 
सवेभूताधिवासः साक्षी चेता केवलो 
Adna’ इति, “ स पर्यंगाच्छुकमकायम- 
्रणमस्नाविरं शुद्धमपापविद्धम्‌? इति च; 
एतो मन्त्रावनाधेयातिशयतां निल्यशुद्धतां 
च ब्रह्मणो दशयतः | ब्रह्मभावश्च मोक्षः | 
तस्मान्न संस्कार्योऽपि मोक्षः । 


इति । अन्यो जीवात्मा । पिप्पलं FARSH, | 
अनभ्नन्नन्य इति । परमात्मा । संहतस्यैव 
भोक्तृत्वमाह मन्त्रवर्ण;--आत्मेन्द्रिय इति | 
अनुपहितशुद्स्भावव्रह्मप्रदरीनपरो मन्त्रौ पठति--- 
एको देव इति । शुक्रं दीप्तिमत्‌; अव्रणं 
। दुःखरहितम्‌ ; अस्नाविरं अविगलितम्‌ , अविना- 
i छु शीति यावत्‌ । उपसंहरति---तस्मात्‌ इति | 
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also “ (The self) as associated with the body, the organs, 1) 
and the mind, the wise men call the enjoyer’’. (Katha., 3 
I, iii, 4). Similary, “ The one God, concealed in all beings, LAN 
pervading all, the inner self of all beings, the watcher of छै 
acts, living in all beings, the witness, the intelligent, alone “ang 
and free from attributes” (S’vet., VI, 11), “ He per- | 
vaded all, he who is effulgent, non-embodied, free from 
misery, indestructible, pure and non-afflicted by sin ” 
(Isa., 8): these two Mantras show that Brahman om 
cannot have any excellence added to it and that it | 
is eternally pure. And becoming Brahman is final 
release. Therefore, final release is not also the 
purified. 


is the jiva-self; “fruit” is the fruit of karma. “Fac f 
other not eating” etc.; the supreme self. The words of 
the hymn (mantra) declare enjoyership only of what is 
associated (with the body etc.): “The self, as associated 
with the organs, the mind” etc. He cites two hymns- 
which have the object of showing the unassociated _ 
Brahman of pure nature: “The one god” etc. Sukram 
means effulgent avranam means free from misery; 
asnaviram means undissolved, that is to say, indestructible. — 
He concludes: “ Therefore ” etc. ie 
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Other than these, no one can point out any channel 
through which an act may enter into final release. 
Therefore, apart from the one (means) knowledge, there 
cannot intelligibly be any entrance here even for the 
shadow of an act. 

Now, what is called knowledge is a mental act. 
No; because of difference. Indeed that is what is called 
an act, wherein there is an injunction even without 
regard to the nature of the thing, and in dependence 


Now, let there not be one of the four forms of object- 
ness like being achieved etc. ; there may be some fifth way in 
which the object-ness of release may be explained. To 
this he says: “Other than these” otc. Other than these 

(secure) release. This is what is said: being the fruit of 
action is pervaded by one among the four forms; and this 
(pervasion), being excluded from release because of the 
pervader not being seen, excludes (the possibility of) 
release being the fruit of action. Is there, then, in release 
5 no action at all? In that case, all sacred teaching for 
that purpose and all engaging in activity for that purpose 
_ would be futile. To this he says by way of conclusion: 
_ “Therefore, apart from the one (means), knowledge ” etc. 


a 


समन्वयः १९८ 


अतोऽन्यन्मोक्षं प्रति क्रियानुप्रवेशाद्वारं 

न राक्यं केनचिद्दशयितुम्‌ | तस्माञ्ज्ञानमेकं 

|“ JRI क्रियाया गन्धमात्रस्याप्यनुप्रवेश 
इह नोपपद्यते । 

ननु ज्ञानं नाम मानसी क्रिया। न; 

वेळक्षण्यात्‌। क्रिया हि नाम सा, यत्र 

वस्तुस्वरूपनिरपेक्षेव चोद्यते, पुरुषचित्त- 


ननु मा भून्निवर्यादिकर्मताचतुष्टयी ; पञ्चमी 
तु काचित्‌ विधा भविष्यति, यया मोक्षस्य कर्मता 
घटिष्यत इयत आह-अतोऽन्यत्‌ इति | एभ्यः 
प्रकारेभ्यो न प्रकारान्तरमन्यदरित, यतो मोक्षस्य 
क्रियानुप्रवेशो भविष्यति । एतदुक्तं भवति--- 
चतसणां विधानां मध्येऽन्यतमतया क्रियाफलत्वं 
व्याप्तम्‌; सा च मोक्षाद्दयावतेमाना व्यापकानु- 
पळब्ध्या मोक्षस्य famed व्यावतेयतीति । 
तत्कि मोक्षे क्रियेव नास्ति ? तथा च तदर्थानि 
शास्त्राणि तदर्थाश्च प्रवृत्तयोऽनथेकानीत्यत उपसंहार- 
व्याजेनाह--तस्माञ्ज्ञानमेकम्‌ इति | 
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१९९ समन्वयः í | 
व्यापाराधीना च। यथा ' यस्ये देवतायै || 
Saved स्यात्तां मनसा ध्यायेद्वषट्‌ - | 
करिष्यन्‌? इति, ' संध्यां मनसा ध्यायेत्‌ ' |" 
इति चैवमादिषु ध्यानं चिन्तनं यद्यपि | 
मानसम्‌, तथापि पुरुषेण कर्तुमकतु- | 
मन्यथा वा कतुं शक्यम्‌ , पुरुषतन्त्रत्वात्‌ | | 


अथ ज्ञानं. क्रिया मानसी कस्मान्न विधिगोचरः ? 
कस्माच्च तस्याः फल निवे्यादिष्वन्यतमं न मोक्षः ? 


a | .. इति चोदयति--ननु ज्ञानम्‌ इति | परिहरति-- | 
a न । कुतः ? वेलक्षण्यात्‌ । अयमर्थः--सत्यम्‌ , i 
Oar मानसी क्रिया; न faa बह्मणि फलं | 
जनयितुमहेति, तस्य स्वयंप्रकाशतया विदिक्रिया- | | 


पा कर्मभावानुपपत्तरित्युक्तम्‌ | तदेतस्मिन्वैलक्षण्ये स्थिते i 
` एव देटक्षण्यान्तरमाह--क्रिया हि नाम सा इति। ; 
यत्र विषये वस्तुस्वरूपनिरपेक्षेव चोद्यते-- 


ताध्यानक्रिया ; यथा वा योषिति अभि 
सिवु या सा किया हि नाम 


by S3 Foundation USA j 4 sere 3 


+ 


- Evening (deity), one should contemplate in mind ” and 
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on the mental activity of a person. For example, in 
cases like “That deity for whom there should be taken 
up the oblation, that one should contemplate in mind, 
uttering the word, ‘vasat’” (Ait. Brah., III, viii, 1), “ The 


soon. Contemplation, 2.e., thinking about, even though 
this is mental, still since it is dependent on a person, 
it may be effected, or not effected, or effected in a dif- 
ferent way, by the person. Knowledge, however, is 


Now, how can it be that knowledge, which is a 
mental act, is not the sphere of an injunction? And how 
can it be that its fruit, release, is not one of those achieved 
etc.? Thus he asks: “ Now, what is called knowledge” 
etc. He answers: “No.” Why not? “Because of differ- 
ence,’ This is the sense: true, knowledge is a A 
act; but this cannot generate fruit in (the nature of) 
Brahman, since, being self-luminous, that (Brahman) 
cannot intelligibly be in the relation of an object to an act 
of cognition; this has been said before. Even when 
there is this difference, he mentions another difference: 
“Indeed, that is what is called an act” etc, “ Wherein,” 
in respect of a content, “ there is an injunction even without 
regard to the nature of the thing’’—for example, 
taking up the oblation intended for the deity who is 
receive it, there is no regard for the true nature of the Bee 
deity in the act of contemplating it; or, in the meditatio n 4 
of fire in (relation to) woman, there is no regard for the — 
real fire—‘‘ indeed that is what is called an act”; this is 
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generated by a means of valid knowledge. And a 
means of valid knowledge has for its content the thing 
as it exists. ‘Therefore, knowledge cannot be effected 
or not effected or effected in a different way ; it is 
dependent purely on the thing; it is not dependent on 
an injunction, nor is it dependent on a person. There- 
fore, for knowledge, though mental, there is great 
difference in nature (from an act). In cases like “ Man 
verily is fire, Gautama”, “The woman verily is fire 
Gautama” (Chand., V, vii, and viii, 1), there arises the 
cognition, which is mental, of fire in respect of man 


the construction. The meditation on the deity is not, 
verily, established prior to the injunction “ To whichever 
= deity the offering is made, let him meditate on that, when 
he is about to say vasaf”. But, for him who has studied 
Bk the Vedanta, who knows words, their sense and the relation 
ei (between the two), and understands the true principles | 
relating to verbal testimony, there does result a knowledge 
of Brahman as the self, from the discourse beginning with 
अः. “ Existence alone” etc., and ending with “ That thou | 
= art,” because of the capacity of testimony to convey valid 
k _ knowledge, just as from the capacity of the contact between 
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ज्ञानं तु प्रमाणजन्यम | प्रमाणं च यथा- 
भूतवस्तुविषयम्‌ | अतो ज्ञानं कतुमकतु 
मन्यथा वा कतु न शक्र्यम्‌ ; केवलं वस्तु 
तन्लमेव तत्‌; न चोदनातन्त्रम्‌, *नापि 
पुरुषतन्त्रम्‌। तस्मान्मानसत्वेऽपि ज्ञानस्य 
महड्वेळक्षस्यम्‌। यथा च पुरुषो वाव 
गोतमाश्निः , ' योषा वाव Manm: ' 
इत्यत्र योषित्पुरुषयोरश्निबुद्धिमानसी भवति। 


इति योजना। न्‌ हि“ यस्यै देवतायै हविगृहीतं स्यात्तां ,-- -- 


व्यायेद्षट्करिष्यन्‌ ? इसस्माडिधेः प्राग्देवताध्यानं 
maal प्राप्तं त्वधीतवेदान्तस्य विदितपदतदथे- 
संबन्धस्याधिगतशाब्दन्यायतत्त्वस्य “ सदेव सोम्येदम्‌ ? 
इत्यादेः “ तत्त्वमसि ? इत्यन्तात्संदभात्‌ ब्रह्मात्म- 
भावज्ञानम्‌ , राब्दप्रमाणसामर्थ्यात्‌ , इन्द्रियार्थ- 
संनिकर्षसामथ्यादिव प्रणिहितमनसः स्फीतालोक- 
मध्यवतिकुम्भानुभवः | न ह्यसो स्वसामग्रीबललब्ध- 
जन्मा मनुजेच्छयान्यथाकतुमकतु वा शक्यः, देव- 
ताध्यानवत्‌ , येनार्थवानत्र विधिः स्यात्‌। न 


61 


२०१ समन्वयः 


केवळचोदनाजन्यत्वात्तु क्रियेव सा पुरुष- 
तन्त्रा च। या तु प्रसिद्धेःमावभरिबुद्धिः, न 
सा चोदनातन्त्रा; नापि पुरुषतन्त्रा । किं 
तहि £ प्रत्यक्षविषयवस्तुतन्त्रेवेति ज्ञानमे- 
वेतत्‌; न क्रिया । एवं सर्वप्रमाणविषय- 
वस्तुषु वेदितव्यम्‌ | 


चोपासना वानुभवपर्यन्तता वास्य विधेर्गोचरः, 
तयोरन्वयव्यतिरिकावधृतसामश्ययोः साक्षात्कारे वा 
अनाद्यविद्यापनये वा विधिमन्तरेण प्राप्तत्वेन पुरुषेच्छ- 
यान्यथाकतुमकते वा अशक्यत्वात्‌ | तस्माह्रह्मज्ञानं 
मानसी क्रियापि न विधिगोचरः । पुरुषचित्तव्या- 
पाराधीनायास्तु क्रियाया वस्तुस्वरूपनिरपेक्षिता कचि- 
दविरोधिनी, यथा देवताध्यानक्रियायाः ; न ह्यत्र 
वस्तुस्वरूपेण कश्चिहिरोधः ; कचिइस्तुस्वरूपविरो- 
धिनी, यथा योषित्पुषषयोरमिबुडिः--इत्येतावता 
भेदेन निदशेनमिथुनद्वयोपन्यास; | क्रियेव इत्येव- 
कारेण वस्तुतन्त्रत्वमपाकरोति । 
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and woman. This, however, is only an act, dependent 
on a person, because it is generated solely by an 
injunction. But the cognition of fire in respect of 
the well-known fire, that is not dependent on an 
injunction, nor is it dependent on a person. What 
then? Being dependent only on the ting which 
is the content of perception, it is certainly know- 
ledge ; it is not an act. One should understand the 
same in respect of things which are the contents of 
all means of valid knowledge. 


purportful here. Nor is contemplation nor its culmination 
in experience the sphere of the injunction, since intuition 
or the removal of beginningless Nescience is established 
through the capacity of these two (contemplation and 
culmination in experience) as ascertained by co-prestite 
and co-absence, even in the absence of an injunction, 
and consequently they cannot be effected in a different 
way or not effected, at the will of man. Hence, the 
knowledge of Brahman, though a mental act, is not the 
sphere of an injunction. Of acts dependent on the 
functioning of the mind of man, the non-regard for the 
nature of things, is sometimes not opposed (to that nature), 
as in the case of the meditation on the deity; there is 
not, indeed, any opposition here to the nature of the 
thing; sometimes it is opposed to the nature of the thing, 
like the meditation of fire in man and woman. Because 
of this much of difference, there are cited the two pairs 
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3 This being the case, even the knowledge, whose 
| content is Brahman and the self as they really are, 
is not, dependent on an injunction. Although, in 
respect of that content, imperatives etc. are found used, 
yet as having for content that which cannot be 
enjoined, tney become blunt like the edge of a razor’ 
etc. applied to a stone etc.; because the content is a 
thing which cannot be rejected or accepted. For what 
purpose then are there such passages like, “ The self 
verily, should be seen, heard about,” etc., which are 
40. shadows of injunctions? We say that they are for the 
purpose of turning one away from the objects of natural 


of illustrations. By the word “only’’ in “this is only an 


१ act” he denies dependence on the thing. 
Now, there are declared injunctions like “ Contemplate 
ie but as the self”. They are not deluded declarations ; for, 


GE whatever is handed down by successive tradition is alike 
“ (in authority) ; hence, they must be injunctive. To this he 
says: “ Although in respect of that content imperatives etc.” 
and so on. True, imperatives etc. are used; they are not, 
however, those whose content is the enjoined (vidhi- 
Bes visayah), as, if they referred to those, there would result 
a non-authoritativeness. Aninjunction is, indeed, that whose 
_ content is what is to be rejected or accepted. And that 
y lone is what is to be rejected or accepted, which a person 

। effect or not effect or effect in a different way. And 
he, who is capable in respect of that, that becomes 


pF E AAN 


Ee २०२ 


तत्रैवं सति यथाभूतब्रह्मात्मविषयमपि 
ज्ञानं न चोदनातन्लम्‌। तद्विषये लिङादूयः 
श्रूयमाणा अपि अनियोज्यविषयत्वात्कुण्ठी- 
भवन्ति उपलादिषु प्रयुक्तक्ुरतैक्ष्ण्यादिवत्‌ , 
अहेयानुपादेयवस्तुविषयत्वात्‌ । किमर्थानि 
तहि “आत्मा वा अरे द्रष्टव्यः श्रोतव्यः? 
इत्यादीनि विधिच्छायानि वचनानि ? स्वा- 
भाविकप्रवृत्तिविषयविमुखीकरणाथानि इति 


ननु * आत्मेत्येवोपासीत > इत्यादयो विधयः 


श्रूयन्ते। न च ते प्रमत्तगीताः ; तुल्यं हि सांप्रदायि 
कम्‌ ; तस्मादिधेयेनात्र भवितव्यमित्यत आह-- 
तद्विषये saa इति। सत्यं श्रूयन्ते 
लिङादयः ; न त्वमी विधिविषयाः, तदिषयत्वेऽप्रा- 
माण्यप्रसङ्घात्‌ । हेयोपादेयविषयो हि विधिः | स 
एव च हेय उपादेयो वा, यं पुरुषः कतुमकतुमन्यथा 
वा कर्तु शक्रोति | तत्रैव च समथः कर्ताधिकृतो 
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२०३ समन्वय; 


qa: । यो हि बहिमुखः प्रवतते पुरुषः ` इष्ट 
मे भूयात्‌, अनिष्टं मा भूत्‌ , इति, न च 
तत्रा्यन्तिकं पुरुषार्थ लभते, तमात्यन्तिक- 
पुरुषार्थवाज्छिनं स्वाभाविककार्यकरणसंघा- 
तप्रबृत्तिगोचराद्विमुखीक्कय प्रत्यगात्मखो- 
तस्तया प्रवतेयन्ति “आत्मा वा अरे 
द्रष्टव्यः? इत्यादीनि। तस्यात्मान्वेषणाय 
प्रवत्तस्याहेयमनुपादेयं चात्मतत्त्वमुपदि- 
उयते “ इदं सर्वं यदयमात्मा”, ' यत्र 
| _ त्तस्य सवमास्मेवाभूत्तत्केन कं पञ्येत्‌ 

| केनकंविजानीयात्‌ . . . ' विज्ञातारमरे केन 
विजानीयात्‌”, अयमात्मा बरह्म’ इद्यादिभिः। 


म त आओ 
E A नियोज्यो भवति । न चेवंभूतान्यात्मश्रवणमननो 
` पासनदर्शनानीति विषयतदनुष्ठात्रोविधिव्यापकयोर 
i नेर इति प्रयुक्ता अपि लिङादयः 
उपल इव क्षुरतैक्ष्ण्यं कुण्ठम- 
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activity. That extrovert, the person who engages in 
activity saying, “ Let me have pleasant things, let me 
have no unpleasant things,” and does not attain there- 
with the final human goal, him, who desires the final 
goal, passages like “ The self verily is to be seen,” turn 
away from the objects of natural activity? namely the 
assemblage of effect and cause (४.९., objects and sense- 
organs) and make him active along the current of the 
inner self. And for him who engages in the activity 
of the quest of the self, there is taught by the following 
passages the true nature of the self, as what cannot be 
rejected or accepted: “ All this, which is that self” 
(Brh., II, iv, 6), “ But when all of this is only the self, 
then by what and whom shall one see . .. by what 
and whom shall one know? . . . The knower, by what 
shall one know?” (Brh., IV, v, 15), “This self is 
Brahman ” (Brh., II, v, 19) ete. 


the agent, the eligible person, the person enjoined. And 
since the hearing, reflection, contemplation and intuition 
of the self are not of this nature, there is non-existence 
of the content and the person who observes, which are 
the. pervaders of an injunction; hence, there is the 
non-existence of the injunction; hence, the imperative 
suffix etc., though used, are not capable of impelling to 
activity, and become non-authoritative, as the edge of & 
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razor (applied) to a stone becomes blunt. “ As having for 
content that which cannot be enjoined’’; he, indeed, who is 
capable, is. the agent, the eligible person, the person 
enjoined ; but where there is no capacity, there is no agency; 
hence, he is not eligible, and consequently not the person 
aa i enjoined ; this is the sense. 
| If, because of the non-existence of an injunction, 
these are not injunctive statements, for what purpose, : 
then, are these statements, which are the shadows of 
injunctions? Thus he asks: “For what purpose, then” 
etc. Nor is it meet that they should be futile, as their 
purport being apprehended in consequence of the injunction 
to study one’s own Veda would, then, be unintelligible ; 
this is the idea. The reply is: “We say” etc. It is, 
indeed, the otherwise established hearing etc., that are 
+ re-stated by texts which have the appearance of injunc- 
॥ tions. Nor is it, though a re-statement, fruitless, since it : 
produces excellence of activity. It is thus: he, whose 
ES heart is distracted by the desire to obtain or avoid what 
is pleasant or unpleasant, and who is (thus) an extrovert, 
cannot fix his mind calmly on the inner self. Damming 
up the current of the mind towards objects by the texts 
about hearing of the self etc., which have the appearance 
_ of injunctions, he opens up the current towards the inner 
self; hence, for re-statements there is the production of 
क cellence of activity; they being consequently fruitful, 
their being apprehended in consequence of the injunction 


o 


समन्वय: २०४ 


प्रमाणीमवन्तीति | अनियोज्यविषयत्वात्‌ इति ; 
समर्था हि कर्ताधिकारी नियोज्यः ; असामर्थ्ये. तु 
न कतेता; ततो नाधिकृतः, अतो न नियोज्य 
इत्यर्थः । | | ; 

यदि विधेरभावान्न विधिवचनानि, किमर्थानि 
तहि वचनान्येतानि विधिच्छायानीति पृच्छति 
किमर्थानि इति। न चानर्थकानि युक्तानि, 
स्वाध्यायविध्यधीनग्रहणत्वानुपपत्तेरिति भावः । उत्त- 
रम्‌--स्वाभाविक इति | अन्यतः प्राप्ता एव हि 
श्रवणादयो विधिसरूपैर्वाक्यैरनूद्यन्ते | न चानुः, . 
वादोऽप्यप्रयोजन;, प्रवृत्तिविशोषकरत्वात्‌ । तथाहि 
तत्तदिष्टानिष्टविषयेप्साजिहासापहतहदयतया बहि- ` 
मुखो न प्रत्यगात्मनि मनः समाधातुमहंति । आत्म- 
श्रवणादिविधिसरूपैरतु वचनेमनसो विषयस्रोतः 
खिलीकृ प्रत्यगात्मस्रोत उद्घाट्यत इति प्रवृत्ति- 
विशेषकरता अनुवादानामरतीति सप्रयोजनतया 
स्वाध्यायविध्यधीनग्रहणत्वसुपपयत इति | 
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२०५ समन्वयः 


यदप्यकतेव्यप्रधानमात्मज्ञानं हानायो- 
पादानाय वा न भवतीति, तत्तथेवेत्यभ्यु- 
पगस्यते | अलंकारो ह्ययमस्माकम्‌ , 
यद्रह्मात्मावगतो सत्यां सरवकतेव्यताहानिः 
कृतकृत्यता चेति। तथा च श्रुतिः 
' आत्मानं चेद्विजानीयादयमस्मीति पूरुषः । 
किमिच्छन्कस्य कामाय शरीरमनुसंज्वरेत्‌ ? 
इति | “ एतहुद्धा बुद्धिमान्‌ स्यात्क्ृतङ्कत्यश्च 
भारत! इति च स्मृतिः। तस्मान्न प्रति- 


.. पत्तिविधिशेषतया ब्रह्मणः समर्पणम्‌ | 


यचच चोदितमात्मज्ञानमनुष्ठानानङ्गत्वादपुरुषार्थ 
इति तदयुक्तम्‌; adsa पुरुषार्थे fas 
यदनुष्ठानानड्रत्व तङ्गूषणं न दूषणमित्याह-- 
यदापि इति । अनुसंज्वरेत्‌ शरीरं तप्यमानमनु- 
तप्येत | सुगममन्यत्‌। प्रकृतमुपसंहरति--तस्माञ्ञ 
प्रतिपत्ति इति । 
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Again, as for the statement that the knowledge of 
the self, not relating primarily to what is to be done, 
serves neither for acceptance nor rejection,, this is 
acknowledged to be even so. This is indeed an ornament 
to us, that, when there is the realisation of Brahman, 
there is the destruction of all obligations and the 
accomplishment of everything that is to be accomplished. 
So too says Scripture: “ If a person should know the self as 
‘I am that,’ desiring what, for the sake of what, should 
he suffer in sympathy with the body (that suffers)?” 
(Brh., IV, iv, 12). And there is the traditional Code: a 
“Knowing that, one can become the knower and one 
who has accomplished all that is to be accomplished, Oh | ः 
Bharata.” (Gita, XV, 20.) Therefore, not as subsidiary to | 5 
the injunction of contemplation is there the intimation र 
of Brahman 


As for what was objected that the knowledge of th Aa 
self, not being subsidiary to an observance, is not a human 
goal, that does not stand to reason; its being a human & 
goal being established in its own right, its not being subsidiar. 
to an injunction is a merit, not a defect thus he says: 
“ Again, as for” etc. Anusanjvaret, will suffer in sympathy 
with the body that suffers. The rest is easily understood 
He concludes the present topic: “ Therefore, not as subsidiary 
to the injunction of contemplation ” ete 
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That too which some say, “ There is no portion of the 
Veda, which deals with bare things, other than injunc- 
tions for engaging in and desisting from activity and 
what is subsidiary thereto,” that is not so; for the 
self propounded in the Upanisads is not subsidiary to any- 
thing else.“ Of that self, understood from the Upa- 
nisads alone, who does not transmigrate, who is of the 
nature of Brahman, who is distinct from the four kinds 
of substances, t.e., the produced etc., who occurs in a topic 
of his own, who is not subsidiary to any other, it cannot 
be said that such a one does not exist or that he is not 


is not this, not that,’ (Brh., III ix, 26), and because it is 
not possible to deny the self; for, even he who denies, 
even for him there is self-hood. 

In order to establish the subject of the topic (i.e., the 
_ authoritativeness of the Vedanta in respect of what is 
i _ existent), he restates the view of some to condemn it: 
_ “That too which some say” etc. He condemns it: “that 
_ 18 notso.” This is the underlying idea: “ Just as activity 
= is the probans in the knowledge of what is to be done, 
ven SO are pleasure etc. in the knowledge of what is 
existent; thus is purportfulness (for the Vedanta) ; there is 


क 
व्हि 


a 


& 


what is to be done or the expression of their own 


known ; because there is the word “self” in “ That self . 


समन्वयः 


यदपि केचिदाहुः, प्रवृत्तिनिवृत्तिविधि- 
तच्छेषव्यतिरेकेण केवळवस्तुवादी वेदभागो 
नास्तीति, तन्न; ओपनिषदस्य पुरुषस्यान- 
न्यशेषखात्‌ । योऽसावुपनिषत्स्वेवाधिगतः 
पुरुषोऽसंसारी ब्रह्मस्वरूपः उत्पाद्यादिचतु- 
विंधद्रवयविळक्षणः स्वप्रकरणस्थोऽनन्यराषः, 


नासो नास्तीति नाधिगम्यत इति वा 


शक्यं वदितुम्‌; “स एष नेति नेत्यात्मा’ 
इत्यात्मशब्दात्‌ , आत्मनश्च प्रत्याख्यालुम- 
हाक्यस्वात्‌; य एव निराकता तस्यैवा; 
त्मत्वात्‌। | 


प्रक्ृतसिदचर्थमेकदेशिमतं दूषयितुमनुभाषते- | 
यदापि केचिदाहुः इति । दूषयति- तन्न इति। | £ 
इदमत्राकूतम्‌ | 
कार्यबोधे यथा चेष्टा लिङ्गं हर्षादयस्तथा । 
सिद्धबोधेऽर्थवत्तेवं Wee हितशासनात्‌॥ | 
यदि हि पदानां कार्याभिधाने तदर्थस्वार्था a 
भिधाने वा नियमेन वृडव्यवहारे सामथ्येमबधुत | 


Row समन्वय, 


भवेत्‌ , न भवेदहेयानुपादेयभूतब्रह्मात्मतापरत्वमुप- 
निषदाम्‌ ; तत्रातिदितसामश्य्वासदानां लोके, 
तत्पूवेकत्वाच वैदिकार्थप्रतीतेः । अथ तु भूतेष्प्यर्थ 
पदानां लोके शक्यः संगतिग्रहः, तत उपनिषदां 
तत्परत्वं पोर्वापर्यपर्यालोचनयावगम्यमानमपहनुय 
न कार्यपरत्वं शक्यं कल्पयितुम्‌ , श्रृतहान्य- 
श्रुतकस्पनाप्रसङ्गात्‌ | तत्र तावदेवसकार्येऽर्थे न 
संगतिग्रहः, यदि ततरः प्रयोगो न लोके दृश्येत, 
तत्मत्ययो वा व्युसन्नस्योन्नेतुं न शक्येत। न 
तावत्तरः प्रयोगो न दृशयते लोके, कुतूहलभया- 
दिनिवृत््यथानामकारयपराणां पदसंदर्भाणां प्रयोगस्य 
लोके बहुलमुपलब्धेः | तयथा--आखण्डलादिलोक- 
पाळचक्रवालाधिवसतिः सिडविद्याधरगन्धर्वाप्सरः- 
परिवारो ब्र्मलोकावतीर्णमन्दाकिनीपाथःघवाहप्रपात- 
धोतकलधौतमयरिलातलो नन्दनादिप्रमदावनविहा- 
रिमणिमयराकुन्तकमनीयनिनदमनोहरः पर्वतराजः 
सुमेर्रिते ; नेष भुजङ्गो रञ्जुरियमित्यादिः | नापि 
भूतार्थबुद्धिव्युसन्नपुरुषवतिनी न शक्या समुन्नेतुम्‌ , 
हषदेरुन्नयनहेतोः संभवात्‌ । तथा हि-अविदितारय- 
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subsidiary to that (which is to be done) were settled as a 
rule in the usage of elderly persons, then, the Upanisads 
would not have for purport Brahman as the self, 
which is not what is tobe rejected or accepted ; for such 
capacity is not known of words in experience, and the 
cognition of Vaidic sense is preceded by that (.e,, the cogni- 
tion of their sense in experience). If, however, there can 
be in experience the apprehension of the relation of words 
even to existent things, then, in the case of the Upanisads, 
it will not be possible to conceal their having for purport 
that (existent) as understood from the consideration of 
what goes before and after, and assume for purport what is 
to be done; for, thence would result the abandonment of what 
is directly declared and the assumption of what is not 
so declared. First, then, there would be no apprehension of 
a relationship in respect of a sense which is not to be done, 
(only) if there were not seen in experience any usage with 
that purport, and if it were not possible to infer the cogni- 
tion of that in the case of him who knows (the meaning of 
words). It is not the case that the usage with that as pur- 
port is not seen in experience, since there is extensively 
seen in experience the usage of combinations of words, which 
have the purpose of (creating) joy or the cessation of fear 
etc., but have not for purport what is to be done. This is 
how: the king of mountains, Sumeru, is the abode of the 
host of guardians of the world, beginning with Indra, to- 
gether with the retinue of siddhas, vidyadharas, gandharvas 
and apsaras, is composed of rocks of gold washed by the 
torrent of waters of the Mandakini falling down from 
Brahmaloka, and is attractive with the notes of crystalline 
birds playing in the pleasure gardens like Nandana ; (or) 
this is not a snake, this is a rope; and soon, Noris it that 
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there cannot be inferred in the person who knows (the 
meaning of words) the cognition of an existent thing, since 

there do, occur joy etc., the grounds of inference. It is = 
thus: a Dravidian ignorant of the meaning of the Aryan 
language, and intent on going to the city, is seated in the 
house of Devadatta, near the highway ; he knows the birth 


of a son which is a cause of delight to the father ; he goes with 
the herald to Devadatta in the city ; he hears the herald say 
“May thy prosperity increase, Devadatta, a son is born 


1. 11) 


to thee,” after making the offering of the pata-vasa (a 


cloth dipped in saffron water in which the infant’s feet 
have been washed) ; he sees at once the hairs (of Devadatta) 
stand on end, the eyes and the face bloom like the fully 
blown lotus; he infers the joy generated in Devadatta and 
also (infers) of the joy, which was non-existent earlier but i 
arises immediately after hearing these words, that it is 
caused thereby ; he understands thata sense has been stated 
which is the cause of joy, since this (statement) is not 
capable of creating joy without teaching a sense which is 
the cause of joy $; and since no other cause of joy is cognised, 
while the birth of a son as a cause thereof is understood, 
he determines that that alone was declared by the herald. 

१ Similarly are to be exemplified fear, grief etc. And thus 
_ because of its being fruitful, the usage of that which 
expresses the existent thing even by the prudent inquirer is 
‘intelligible. This being so, because the knowledge of the 

_ nature of Brahman is the cause of the supreme human goal 
and because, though not teaching a person’s engaging in 
or desisting from activity, the Vedantas do teach what is 
य beneficial to man, the character of being sacred teaching 
_ is established (for them). Thereby is this established: the 
texts about which there is dispute have for content what 
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समन्वयः २०८ 


जनभाषार्थो द्रविडो नगरगमनोद्यतो राजमार्गाभ्यर्ण 
देवदत्तमन्द्रिमध्यासीन: प्रतिपन्नजनकानन्दनिबन्ध्रन- 
पुत्रजन्मा वार्त्ताहारेण सह नगरस्थदेवदत्ताभ्याशमा- 
गतः पटवासोपायनापेणपुर:सरं “ दिष्ट्या वधेसे'देवदत्त 
पुत्रस्ते जातः इति वार्तताहार्याहारश्रवणसमनन्तर- 
मुपजातरोमाञ्चकञ्चुकं विकसितनयनोसलमतिस्मेरमु- 
खमहोत्पलमवलोक्य देवदत्तमुपन्नप्रमोदमनुमिमीते ; 
प्रमोदस्य च प्रागभूतस्य तड्याहारश्रवणसमनन्तरं 
प्रभवतस्तद्धेतुताम्‌ ; न चायमप्रतिपादयन्‌ हर्पहेतु- 
मर्थ हर्षाय कल्पत इत्यनेन हप्हेतुरथे उक्त इति, 
प्रतिपद्यते ; हृषेहेखन्तरस्य चाप्रतीतेः पुत्रजन्मनश्च 
तडेतोरवगमात्तदेव वात्ताहारेणाभ्यधायीति निश्चि- 
नोति । एवं भयशोकादयोऽप्युदाहार्याः । तथा 
च प्रयोजनवत्तया भूतार्थाभिधानस्य प्रेक्षावत्रयो- 
गोऽप्युपपन्नः | एवं च ब्रह्मखरूपज्ञानस्य RA- 
पुरुषार्थहेतुभावादनुपदिहातामपि पुरुषप्रवृत्तिनिवृत्ती 
वेदान्तानां पुरुषहितानुशासनाच्छास्तरत्वं सिद्ध भवति) 
तल्सिडमेतत--विवादाष्यासितानि वचनानि भूता- 
विषयाणि,  भूतार्थविषयप्रमाजनकत्वात्‌ ; AT- 
53 
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२०९ समन्वय: 
= द्विषयप्रमाजनकं तत्तठिषयं, यथा रूपादिविषयं 
eE चक्षरादि ; तथा चेतानि ; तस्मात्तथेति । तस्मात्सु- 
PE छृक्तम--तन्न; ओपनिषदस्य पुरुषस्यानन्य- 
a शेषत्वात्‌ इति | उपनिपूर्वात्सदेविशरणार्थात्किप्यु- 


पनिषत्पदं व्युत्पादितम्‌, उपनीय अद्वयं ब्रह्म सवास- 
नामविद्यां हिनस्तीति ब्रह्मविद्यामाह ; तडेतुत्वा- 
डेदान्ता अप्युपनिषदः; ततो विदितः ओपनिषदः 
पुरुषः । 
एतदेव विभजते-योऽसाबुपनिषत्स्वेव इति। 
अहंप्रययविषयाङ्गिनत्ति-असंसारी इति | अत 
एव क्रियारहितत्वाच्चतुविधद्रव्यविलक्षणः | अतश्च 
चतुविधद्रव्यविलक्षणो यदनन्यशेषः । AAN 
हि भूतं द्रव्यं चिकीषितं सदुसत्त्याद्याप्यं संभवति, 
e “यूपं तक्षति’ इत्यादि । यत्पुनरनन्यरोषं 
 भूतभाव्युपयोगरहितम्‌, यथा “सुवर्ण भार्यम्‌’ 
A “सक्तून्‌ जुहोति? इत्यादि, न तस्योलत्त्याद्याप्यता। 
- कस्मासुनरस्यानन्यशेषतेत्यत = 
स्थः । उपनिषदामनारभ्याधीतानां पौर्वा 
पुरुषप्रतिपादनपरत्वेन पुरुषस्यैव 
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is existent, because of their generating valid knowledge 
about existent things; that which generates valid know- i: 
ledge about an object has that (object) for its content cy oe 
for example, the sense of sight etc., having colour ete oe 
for content; so too are these (texts); hence they are so. - i 
Therefore, it has been well said: “ that is not so, since the eg 
self propounded in the Upanisads is not subsidiary to र th 
anything else.’ The word “ Upanisad” is derived from sat, D 
with upa and ni as prefixes meaning destruction and a kvip 
suffix ; it declares the knowledge of Brahman, since, taking र” | 
the non-dual Brahman near (one), it destroys Nescience क 
together with its impressions; because of being the cause 
thereof, the Vedantas too are Upanisads ; he who is known 
therefrom is the person propounded in the Upanisads. 

This itself he analyses: “ of that self, understood fromthe _ 
Upanisads alone” etc. He distinguishes it from the content 
of: the concept “I”: “who does not transmigrate.; For २ 


tv 


that very reason, being devoid of activity, he is distinct 
from the four kinds of substances (the generated, the 
modified etc.). And therefore, that which is distinct from 
the four kinds of substances is not subsidiary to anything | 
else. For, it is the existent substance that is subsidiary | 
to another, which, being desired to be done, may be what ie 
can be attained (i.e., accomplished) by generation etc., for 
example, He fashions the stake” etc. That, again, whieh 
is not subsidiary to another, is of the nature of the existent, 
and devoid of use, for example, Gold is to be worn, an 
“He is to offer flour (as an oblation)” ™ etc., for that there 


to another? To this he says: For the 7९४३०1 n the at he 
“ occurs in a topic of hisown”, Of the Upanigads which ० 00 
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not in the course of any particular topic (other than 
l their own), (it being seen) through the consideration of what 
goes before and after that the purport is propounding the 
person, this topic is principally that of the person alone. 
And it has been explained that there is not for the person, 
as in the case of the ladle, a non-inconstant relation with 
sacrifice. Therefore, it is not possible to say of this one, 
who occurs in his own topic, who is of that nature (non- 
transmigrating etc.), who is cognised through Upanisads, 
Eo g .that he does not exist ; this is the sense. 

। Be this so. Of Brahman, as not the sphere of other 


> | । means of knowledge, the relation (to words) is not 
~ apprehended ; hence it is not the meaning of a word ; hence, 
aa 7 it cannot intelligibly be the meaning of a sentence; how, 
aS then, can it be the significance of the Upanisad? To 
Al E - this he says: because there is the word ‘ self’ in ‘ that self is 
E 8 not this, not that’.” Though for the self there is not, as for 


cow etc., being the sphere of other means of knowledge, 
yet, being, as it is, the luminous self, it is possible to 
indicate it as the significance of the sentence, through the 
destruction of the respective adjuncts, in the same way 
as gold through the destruction of bracelets, ear-rings 
etc. It is not, verily, that the luminous self-consciousness 
does not shine; nor is it that even the aggregate of body 
and organs which is the defining condition (does not 
shine). Hence, through the destruction of the respective 
adjuncts, because of the text ‘that self is not this, not 
that,” this self-luminous one, because of its greatness and 
© pervasiveness, can be indicated by the sentence as Brahman 
i a ओ- and the self (Atma); this is the sense. 

K Now, like the refutation of the adjunct, why is there not 
also refuted the existence of the self that gets conditioned? 


॥ & & ~ 
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समन्वय: - २१० 


प्राधान्येनेदं प्रकरणम्‌ । न च जुह्वादिवदव्यभि- 
चरितक्रतुसंबन्धः पुरुष इत्युपपादितम्‌ । अतः 
स्वप्रकरणस्थः सोऽयं तथाविध उपनिषङ्गयः प्रतीय- 
मानो न नास्तीति शक्यो वक्तुमित्यर्थः | ˆ 
स्यादेतत्‌ । मानान्तरागोचरत्वेनाणृहीतसंगति- 
तया अपदार्थस्य ब्रह्मणो वाक्याथेखानुपपत्ते; कथमु- 
पनिषदर्थतेयत आह--स एष नेति नेत्यात्मे- 
त्यात्मशब्दात्‌ । यद्यपि गवादिवन्मानान्तरगो- 
चरत्वमात्मनो नारित, तथापि प्रकाशात्मन एव 
सतस्तत्तदुपाधिपरिहाण्या शक्यं वाक्यार्थेन निरू; 
पणम्‌, हाटकस्येव कटककुण्डलादिपरिहाण्या | 
न हि प्रकाशः स्वसंवेदनो न भासते; नापि तद- 
वच्छेदकः कार्यकरणसंघातः | तेन “स एष नेति 
नेत्यात्मा इति तत्तदवच्छेदपरिहाण्या बृहत्त्वा- 
दापनाच AATA: शक्यो वाक्यात्‌ ब्रह्मेति 
चात्मेति च निरूपयितुमित्यर्थः । 
अथोपाधिनिरासवदुपहितमप्यात्मरूपं कस्मान्न 
निरस्यत इसत आह- आत्मनश्च प्रत्या- 
ख्यातुमदाक्यत्वात्‌ | प्रकाशो हि सर्वस्यात्मा 
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२११ समन्वय: 


| 

| नन्वात्मा अहंप्रद्ययविषयत्वादुपनिषत्स्वेव 

| विज्ञायत इत्यनुपपन्नम्‌ | न, तत्साक्षित्वेन 

| TBA! न ह्यहंप्रत्ययाविषयकतृव्य- 7 
| तिरेकेण तत्साक्षी सवभूतस्थः सम एकः 

x कूटस्थनित्यः पुरुषो विधिकाण्डे तर्कसमये 

| वा केनचिदधिगतः सवस्यात्मा | अतः स 


तदधिष्ठानत्वाच प्रपञ्चविभ्रमस्य | न चाधिष्ठानाभावे 
विभ्रमो भवितुमहेति; न हि जातु waa 
| ____ i भुजङ्ग इति वा धारेति वा विभ्रमो दृष्टपूर्वः | 
i अपि चात्मनः प्रकाशस्य भासा प्रपञ्चस्य प्रभा । 
तथा च श्रुतिः “तमेव भान्तमनु भाति aa 
तस्य भासा सवेमिदं विभाति’ इति । न चात्मनः 
प्रकाशस्य प्रत्याख्याने प्रपञ्चप्रथा युक्ता । तस्मा- | 

दात्मनः प्रत्यास्यानायोगाडेदान्तेभ्यः प्रमाणान्त- | 


pe 
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रागोचरसर्वापाधिरहितत्रह्मखरूपावगतिसिडिरित्यर्थः । 

उपनिषल्वेवावगत इत्यवधारणममृष्यमाण आ- 
क्षिपति---नन्वात्मा इति । सवेजनीनाहंप्रत्यय- 
विषयो ह्यात्मा कर्ता भोक्ता च संसारी, तत्रैव 
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Now, since the self is the content of the concept 
“I” it is unintelligible that he can be understood from 
the Upanisads alone. No, because, as the witness 
thereof, this has been refuted. Indeed, as distinct from 
the agent who is the content of the concept “ I,” the 
witness thereof, that self which is present fn all, equal, 
one, immutably eternal, which is the self of all, has not 
been understood by anyone either through the liturgi- 
cal portion (of the Veda) or through ratiocination. 
To this he says: ‘ and because it is not possible to deny the 
self.” Luminosity is, indeed, the self of all, since the 
world-delusion has that for its substrate. Nor can there 
be a delusion when the substrate is non-existent ; never 
when the rope is non-existent is there seen the delusion 
as to the rope that it is a snake ora stream. Further, 
by the light of the self’s luminosity is there light for the 
world. And thus says Scripture: “That shining, all else 
shines after it; by its light all this shines.’ Nor when 
the luminosity of the self is denied, is the manifestation 
of the world appropriate. Therefore, because of the 
impossibility of denying the self, there results from the 
Vedantas the realisation of the nature of Brahman, which 
is not the sphere of other means of valid knowledge 
and is devoid of all adjuncts ; this is the sense. 

He who cannot put up with the restriction that it 
is understood from the Upanisads alone objects: “ Now, 
since the self” etc. The self is, indeed, the content of the 
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Therefore, him it is not possible for anyone to refute, nor 
to link up as subsidiary to an injunction. And even 
because of being the self of all, he is not what is to be 
rejected or accepted. The entire host of perishable 
modifications, up to the self, does indeed perish. The 
self, indeed; because of the non-existence of a cause for 
perishing, is imperishable; and because of the non- 
existence of any cause for modification, it is immutably 


eternal; for this very reason, it is by nature eternally 


pure, intelligent, free; therefore in (texts like) “ There 
is nothing higher than the self, that is the limit, that is 
the highest goal”, (Katha, 1, iii, 11), “ But I ask about 
that self propounded in the Upanisads ” (Brh., IIT, ix, 26), 
the qualification “ propounded in the Upanisads ” is in- 
telligible (only) when the self is what is revealed princi- 
pally in the Upanisads. Therefore, the statement that 
there is no part of the Veda which deals with existent 
things is mere rashness. 


concept I” common to all people; it is agent, enjoyer 
and transmigrator; for, it is only in this (sense) that 
the word “self” is used both by the man in the street 
and by inquirers. The words which are used in experience, 
the same are used in the Veda too, and the meanings are 


| ४ the same (in both cases); hence, the word “self” in the 
k: _ Upanişads too should apply in that (sense) alone, not 
in any other sense opposed to it; this is the sense. 
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समन्वय: २१२ 


न केनचित्प्रत्याख्यातुं शक्यः, विधिरोषत्वं 
वा नेतुम्‌। आत्मत्वादेव च सर्वेषाम , «न 
हेयो नाप्युपादेयः i सर्व हि विनइयद्विकार- 
जात पुरुषान्तं विनञ्यति। पुरुषो हि विना- 
राहेत्वभावादविनाशी ; विकियाहेत्वभावाद्च 
कूटस्थनित्यः; अत wa निलयशुद्धबुद्ध- 
मुक्तस्वभावः; तस्मात्‌ “ पुरुषान्न परं कि- 
चित्सा काष्ठा सा परा गतिः”, ' तं त्वो- 
पनिषद्‌ पुरुषं एच्छासि? इति चोपनिष- 


दत्वविशेषणं पुरुषस्योपनिषत्सु प्राधान्येन . 


प्रकाश्यमानत्वे उपपद्यते | अतो भूतवस्तु- 
परो वेदभागो नास्तीति वचनं साहस- 
मात्रम्‌ । 


च लोकिकपरीक्षकाणामात्मपदप्रयोगात्‌ । य एव 
लौकिकाः शब्दाः, ते एंव वैदिकाः, ते एव च 
तेषामर्था इत्योपनिषदमप्यात्मपदं daa प्रवतितुमहति, 
नार्थान्तरे तहिपरीते इत्यथः | 


54 
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| २१३ समन्वय: 

Be समाधत्ते--न अहंप्रत्ययविषय ओऔपनिषद्‌ः 
; पुरुषः | कुतः? तत्साक्षित्वेन---अहंप्रत्ययविषयो 
: यः कर्ता कायेकरणसंघातोपहितो जीवात्मा---तत्‌ 


साक्षितेन, परमात्मनोऽहंधत्ययविषयतरस्य प्रत्युक्त- 
स्वात्‌ | एतदुक्तं भवति---यद्यपि “ अनेन जीवे- 
नात्मना? इति जीवपरमात्मनोः पारमार्थिकमेक्यम्‌ , 
तथापि तस्योपहितं रूपं जीवः ; शुद्धं तु रूपं तस्य 
साक्षि; तञ्च मानान्तरानधिगतमुपनिषद्गोचर इति | 
एतदेव प्रपञ्चयति--न ह्यहंप्रत्ययविषय इति । 
ह विधिशेषत्वं वा AG न शक्यः | कुतः? 
 आत्मत्वादेव। न ह्यात्मा अन्यार्थः, अन्यत्तु 

ओ। सवेमात्माथम । तथा च श्रुतिः “न वा अरे 
सवस्य कामाय सर्वै प्रियं भवति आत्मनस्तु कामाय 
` सवै प्रियं भवति’ इति । अपि चातः सर्वेषामात्म- 
__ त्वादेव न हेयो नाप्युपादेयः | सर्वस्य हि प्रपञ्चजा- 

ट हु” = होव तत्त्वमात्मा; न च स्त्रभावो हेयः 
4 शक्यहा न चोपादेयः, उपात्तत्वात्‌ । 
स्माडेयोपादेयविषयो विधिनिषेधो न तहिपरीत- 
म a इति सर्वस्य प्रपञ्चजात- 
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He answers: “No”; the Person of the Upanisads is 
not the content of the concept “I”. Why not? “Because 
as the witness thereof ’’—he who is the content of the concept 
“I,” the agent, he who is conditioned by the aggregate 
of body and organs, the jzva-self,—as the witness of this, the 
supreme self's “this,” being the content of fhe concept 
“I”, has been refuted. This is what is said: though in the 
words of the text “ Having entered in its true nature as the 
jiva, the self” etc., the identity of the jiva and the supreme 
selves is absolute, yet its conditioned form is the jiva; 
but the pure form is its witness; and this, not being under- 
stood through other means of knowledge, is the sphere 
of the Upanisad. This itself he elaborates: “Indeed, as 
distinct from the agent who is the content of the concept 
SIS ete. 

It is not possible “to link (it) up as subsidiary to an 
injunction”. Why not? “Even because of being the şelf.” 
The self, indeed, is not for the sake of another, but all 
others are for the sake of the self. And thus says 
Scripture: “ Verily, not for the love of everything is 
everything dear, but for the love of the self is everything 
dear.” Further, for that very reason of being the self of 
all, it is not what is to be rejected or accepted. Indeed, 
of the entire universe, Brahman alone is the true self; 
nor is one’s nature what is to be rejected, since it cannot 
be rejected; nor is it what is to be accepted, being already 
attained. Hence, prescriptions and prohibitions, whose 
contents are what are to be rejected or accepted, do not 
have the true nature of the self, which is opposed to that, 
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as their content; consequently, of the entire universe, the 
self alone is the truth. This he explains: “ The entire host 
of perishable modifications up to the self does, indeed, perish.” 
This is the sense: the self, indeed, is absolutely real, being 
established by Scripture, traditional Code, epics, puranas 
and reasoning not opposed to these; the world, however, 
which is exhibited by beginningless Nescience, is not 
absolutely real. And that which is absolutely real is the 


viz., the delusion of the snake. Hence it is that there is 
the perishing of this, which, as indeterminable, is of un- 
stable nature. The self, however, is absolutely real; nor 
can this be made unreal even by a thousand causes. Not 
even a thousand craftsmen can make a cloth of a pot; this 
has been said. Therefore, there is the perishing of all 
modifications stopping the imperishable self, just as there is 
the perishing of the silver and the snake stopping at the real 
nacre and rope. The self, indeed, is the sole truth of the 
entire host of modifications in the universe. Nor for the 
_ self is there perishability, for the reason that it is infinite 
र To him who says that there may be destruction, he says: 
_ “The self, indeed, because of the non-existence of a cause for 
‘ perishing” etc. Indeed, even a thousand causes are not 


be rejected or accepted ; but some attribute thereof may 
jected, and some may be accepted; to this he Says: 

cause of the non-existence of any cause for modifica- 
is immutably eternal.” It has been said that not one 
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समन्वय: २१४ 


स्यात्मेव तत्त्वमिति | एतदुपपादयति--सर्व हि 
विनञ्यद्विकारजातं पुरुषान्तं विनश्यति | 
अयमथेः---पुरुषो हि श्रृतिस्मृतीतिहासपुराणतद- 
विरुडन्यायव्यतरस्थापितलात्वरमार्थसन्‌ ; "प्रपक्चस्व- 
नाद्यविद्योपद्शितो५परमाथेसन्‌ । यश्र परमार्थसन्‌ 
असो प्रकृति; रज्जुतत््वमिव सपेविभ्रमस्य विकारस्य । 
अत एवास्यानिवोच्यतेनादृढस्त्रभावस्य विनाश: | 
पुरुषस्तु परमार्थसन ; नासो कारणसहस्रेणाप्यसन 
शक्यः कतुम्‌ । न हि सहस्रमपि शिल्पिनो घटं 
पटयितुमीशत इत्युक्तम्‌ | तस्मादविनारिपुरुषान्तो 
विकारविनाशः शुक्तिरञ्जुतस्वान्त इव रजतभुजङ्ग- 
विनाशः | पुरुष एव हि सतस्य प्रपञ्चविकारजातस्य 
ततम्‌ | न च पुरुषस्यारित विनाशो यतोऽनन्तः | 
विनाशः स्यादित्यत आह--पुरुधो हि विनाश- 
हेत्वभावात्‌ इति | न हि कारणानि सहस्रमप्य- 
न्यदन्यथयितुमीशत इत्युक्तम्‌ । अथ मा भूत्ख- 
रूपेण पुरुषो हेय उपादेयो वा; तदीयस्तु कश्चिडर्मा 
हास्यते, कश्चिच्चोपादास्यत इत्यत आह--विक्रि- 
याहेत्वभावाञ्च कूटस्थनित्यः । त्रिविधोऽपि 
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यदपि शास्त्रतात्पयेविदामनुक्रमणस्‌ , 
‘apr हि तस्यार्थः कर्मावबोधनम्‌ › इत्येव- 
मादि, तत्‌ धमेजिज्ञासाविषयत्वाद्विधिप्रति- 
षेधशास्त्राभिप्रायं द्रष्टव्यम्‌ | आपि च “ आ- 
MAA क्रियाथेत्वादानथक्यमतदर्थानाम्‌ ' 
इत्येतदेकान्तेनाभ्युपगच्छतां भूतोपदेशा- 
नामानर्थक्यप्रसङ्गः । प्रवृत्तिनिवृत्तिव्यति- 
रेकेण भूतं चेद्वस्तूपदिशाति भव्यार्थत्वेन, 
कूटस्थनित्यं भूतं नोपदिशतीति को हेतुः ? 
न हि भूतमुपदिञ्यमानं क्रिया भवति | 
धमेलक्षणावस्थापरिणामलक्षणो विकारो नास्तीत्युक्तम्‌ | 
अपि चात्मनः परमार्थसतो धमोऽपि परमार्थसन्निति 
न तस्यात्मवदन्यथात्वं कारणेः शक्यं कर्तुम्‌ | 
न च धर्मान्यथात्वादन्यो विकारः | तदिदमुक्तम्‌ 
विक्रियाहेख भावात्‌ इति । सुगममन्यत्‌ | 

यलुनरेकदेशिना शास्त्रविडचनं साक्षित्वेनानु- 
क्रान्तं तदन्यथोपपादयति--यद्‌पि शास्रतात्पय- 
विदामनुक्रमणम्‌ इति। “ दृष्टो हि तस्यार्थः 
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That quotation too from those who know the purport 
of the sacred teaching, “ Its purport is indeed seen to 
be the teaching of rituals” and so on, that,has to be 
understood to refer to sacred teachings of prescriptions 
and prohibitions, since the content is the desire to know 
Religious Duty. Further, for those wlfo accept in- 
variably the text, “Since the purpose of the Scripture” 
etc., there would result the futility of the teaching 
about existents. If, besides the engaging in and 
desisting from activity, it teaches existent things, as 
for the sake of what is to come into being, what is the 
cause for saying that it does not teach the immutably 
eternal existent ? Indeed the existent that is taught 
does not turn out to be an act. If it be said that 
of the three kinds of modification—consisting of dharma, 
laksana, and avasthi—exists here. Further, since of the 
absolutely real self the attribute too is absolutely real, the 
alteration of that, as in the case of the self, cannot be 
effected by any cause. Nor is there any modification other 
than the alteration of the attribute. Hence, this is said; 
‘‘ because of the non-existence of any cause for modification.” 
The rest is easily understood. 

That statement, again, of those who know the sacred 
teaching, which was cited by some as evidence (of their 
position), that he explains otherwise: “That quotation 
too from those who know the purport of the sacred teaching.” 
Where it ought to be said “Tts purport is, indeed, 
seen to be the fruitful teaching of the sense,” since 
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since, though not an act, the existent is instrumental 
to an act, the teaching about an existent is only 
for the -sake of an act, this is not a difficulty; 
even though for the sake of an act, there is certainly 
taught the thing which has the capacity to accomplish 
an act; that ‘itis for the sake of an act is, however, its 
purpose; with this much alone, the thing does not 
turn out to be untaught. If it be said to be taught, 
what (good) will that be to you? Thereply is: the 
teaching about the unknown self-substance too certainly 
deserves to be of that kind. By the knowledge thereof 
_ there results the profit, the cessation of illusory knowledge 
which is the cause of transmigration ; hence there is no 
_ difference, from the teaching of objects that are in- 
_ strumental to an act, in respect of purposefulness 


teaching of rites”. But it (the statement cited) does 
and in the way of the function of teaching the 
nt Brahman. Indeed, when Soma Sarman constitutes 
c, the expression of his good qualities does not 
Vis u Sarman’s possession of good qualities. The 
ng of prescription has for content the rites 
í inc the sacred teaching of prohibition has 
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आकियात्वेऽपि भूतस्य क्रियासाधनत्वात्कि- 
याथ एव भूतोपदेश इति चेत्‌, Xa 
दोषः; कियार्थत्वेऽपि क्रियानिर्वतेनशक्तिम- 
द्स्तूपदिष्टमेव ; क्रियार्थत्वं तु प्रयोजनं 
तस्य; न चेतावता वस्त्वनुपदिष्टं भवति । 
यदि नामोपदिष्टं किं तव तेन स्यादिति। 
उच्यते--अनवगतात्मवस्तूपदेशश्च तथेव 
भवितुमहति ; तदवगत्या मिथ्याज्ञानस्य 
संसारहेतोनिद्रत्तिः प्रयोजनं क्रियत इत्य- 
विशिष्टमर्थवत्वं कियासाधनवस्तूपदेरेन | 


प्रयोजनवदथोवबोधनम्‌? इति वक्तव्ये, धमेजिज्ञा- 
साया; प्रकृतत्वाडमस्य च कमेत्वात्‌ | कर्माव- 
बोधनम्‌ ? इत्युक्तम्‌ | न तु सिदरूपब्रह्मावबोधन- 
व्यापारं वेदस्य वारयति । न हि सोमशमेणि 
प्रकृते तट्गुणाभिधानं परिसंचष्टे विष्णुशमेणो शुण- 
वत्ताम्‌ | विधिशास्त्रं विधीयमानकमेविषयम्‌ ; प्रति- 
ware च प्रतिषिध्यमानकमेविषयमित्युभयमपि 
कर्मावबोधनपरम्‌ । अपि च ` आम्नायस्य क्रियार्थ- 


55 


CC-0. Gurukul Kangri University Haridwar Collection. Digitized by S3 Foundation USA 


२१७ समन्वय: 


| खात्‌ ” इति शास्त्रकृडचनम्‌ | तत्राथग्रहणं यद्य- 
| | भिधेयवाचि ततो भूतार्थानां द्रव्यगुणकमेणा- 
| | मानर्थक्यमनभिधेयत्वं प्रसञ्येत ; न हि ते क्रियार्था 
og इत्यत आह-अपि चाम्नायस्य इति । यद्युच्येत- 
= न हि क्रियार्थत्वं क्रियाभिधेयवम्‌ , अपि तु क्रिया- 
| प्रयोजनत्वम्‌ ; द्रव्यगुणशब्दानां च क्रियार्थखेनेव 
भूतद्रव्यगुणाभिधानम्‌ , न खनिष्ठतया IAE: 
शास्त्रविदः “चोदना हि भूतं भवन्तस्‌ ? इत्यादि | 
H एतदुक्तं भवति, कायमर्थमवगमयन्ती चोदना तदर्थ 
डं भूतादिकमप्ययै गमयतीति---तत्ाह--प्रबृत्ति- 
| निवृत्तिव्यतिरेकेण भूतं चेत्‌ इति । अयमभि- 
संघिःन तावत्कायोथे एव स्वार्थे पदानां संगति- | 
ग्रहो नान्याथे इत्युपपादितं भूतेऽप्यर्थे व्युत्पत्ति | 
दर्शयक्रिः । नापि स्तार्थमात्रपरतेव पदानाम्‌ । 
तथा सति न वाक्यार्थप्रत्ययः स्यात्‌। न हि 
प्रत्येके खंप्रधानतया शुणप्रधानभावरहितानामेक- 
वाक्यता दृष्टा । तस्मासदानां स्वा्थमभिदधतामेक- 
प्रयोजनवसदार्थपरतयेकवाक्यता | तथा च तत्त- 
दर्थान्तरविरिष्टेकत्राक्यार्थप्रत्यय उपपन्नो भवति । | 


| 
| 
l 
| l 
| 
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Scripture signifies rites” etc. Here, if the use of the 
word “ signification (artha) ” expressed what is denoted, 
thence would result for substance, quality and action (the 
defect of) meaninglessness consisting in not being denoted ; 
for, they do not signify what is to be done. To this he 
says: “ Further, for those who accept invariably the text” 
etc. It may be said: to be significant in rotation to what 
is to be done is not to denote what is to be done, but to be 
of service to that which is to be done; and words relating 
to substances and qualities denote existent substances and 
qualities only as subsidiary to what is to be done, not as 
abiding in themselves. So those who know the sacred 
teaching say: “An injunctive statement can, indeed, 
make known the already existent, that which exists, that 
which will come into being and others of this class.” ™ 
This is what is said (thereby): an injunctive statement, 
while making known the thing that is to be done, makes 
known for the sake of that even objects already existent 
etc. To this he says: “If, besides the engaging in and desist- 
ing from activity, it teaches existent things” etc. This is 
what is intended: it has been taught by those who 
have shown the meaning of words even with reference to 
existent things that the apprehension of relation (of word to 
sense) is not in respect of that sense alone of its own which 
subserves what is to be done, and not in any other sense. 
Nor is the purport of words only in respect of their own 
sense (unrelated to that of other words). ° If that were 
so, there would be no cognition of the sense of a sentence. 
For, syntactical unity is not seen among those which are 
each independently primary and are devoid of the relation 
of primary and secondary (among themselves). Hence, there 
is syntactical unity for words, which express their own 
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sense, through their having for purport a common fruitful 
word-significance. And thus becomes intelligible the cogni- 
tion of the single sentence-significance, which is qualified by 
each respective significance (of the words). As is said 
by those who know the sacred teaching: “ Though the 
letters directly effect the teaching of the word-signifi- 
cance, yet they do not terminate there fruitlessly ; in their 
activity towards valid knowledge of the sentence-signifi- 
cance, the teaching of the word-significance is an inevitable 
(intermediary), like the flame of the fuel in cooking.” ™ 
And thus, the cognition of the sentence-significance being 
intelligible even with words having for purport the con- 
junction with other significances, there is no rule as to their 
having for purport the conjunction with what is to be done. 
And this being the case, there is no defect even in having 
for purport the nature of the immutably eternal Brahman. 
Bhavyam (what is to come into being) is what is to 
be done. Now, that existent which is taught for the sake 
of what is to come into being, that is not an existent, 
since, in the form of what is conjoined to what is to come 
_ into being, that is also what is to come into being. To this 
he says: “Indeed, the existent that is taught” etc. Con- 
= _ junction does not consist in identity ; it is, rather, a relation 
_ with what is to be done, in the form of what is brought 
ut (the fruit) and that which brings it about. With the 
of becoming, however, which has that (relation) for 
(the relation) of existent things is of the form of 
een) activity and causal agent ; hence, for existent 


“though not an act” etc. And thus there 
i ility of the teaching of Brahman, which 
does not su ivity and is immutably eternal; this 


“द 


= 


समन्वंयः २१८ 


यथाहुः शास्त्रविदः 
साक्षाद्यच्चपि कुवैन्ति पदार्थप्रतिपादनम्‌,। 
वर्णास्तथापि नेतस्मिन्पर्यवस्यन्ति निष्फले ॥ 
` वाक्यार्थमितये तेषां प्रवृत्तौ नान्तरीयकम्‌ । 
पाके ज्वालेव काष्ठानां पदार्थप्रतिपादनम्‌ ॥ 
इति । तथा चाथान्तरसंसगेपरतामात्रेण वाक्यार्थ- 
प्रत्ययोपपत्तो न कार्यसंसगपरलनियमः पदानाम्‌ । 
एवं च सति कूटस्थनित्यत्रह्मरूपपरत्वेऽप्यदोष इति | 
भव्यं कायेम्‌.। ननु यजहूव्याथ भूतमुपदिश्यते 
न तङ्ूूतम्‌, भव्यसंसगिणा रूपेण तस्यापि भव्य- 
खादित्यत आह--न हि भूतमुपदिऱ्यमानम्‌ 
इति | न तादात्यलक्षणः संसगेः ; कि तु कार्येण 
सह प्रयोजनप्रयोजनिळक्षणोऽन्वयः । तद्विषयेण तु 
भावार्थेन भूतार्थानां क्रियाकारकलक्षण इति न 
भूतार्थानां क्रियात्मत्वमित्यर्थः | 
शङ्कते आक्रियात्वेऽपि इति । एवं चाक्रि- 
यार्थकूटस्थनित्यब्रह्मोपदेशानुपपत्तिरिति भावः । परि - 
हरति--नेष दोषः ; कियार्थत्वेऽपि इति । न 
हि क्रियार्थ भूतमुपदिश्यमानमभूतं भवति, अपि तु 
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क्रियानिवेतेनयोग्य॑ भूतमेव तत्‌ । तथा च 
भूतेऽर्थेऽवध्ृतशक्तयः शब्दाः कचित्खनिष्ठभूतविषया 


हश्यमाना Bal शीली वा न कथंचिल्कियानिष्ठतां 


गमयितुझुचिताः | न ह्युपहितं शतशो दृष्टमप्यनु- 
पहितं क्तचिदृष्टमदृष्टं भवति । तथा च AAAA- 
पदेशा अरितक्रियोपहिता अकार्यार्था अप्यटवी- 
वर्णकादयो लोके बहुमुपलभ्यन्ते | एवं क्रियानिष्ठा 
अपि संबन्धमात्रपयेतसायिनः ; यथा “| कस्यैष पुरुषः? 
इति प्रश्ने उत्तरं “ राज्ञः ?? इति । तथा प्रातिपदि- 
BANANS: ; यथा “ कीदृशारतरवः ?? इति प्रश्ने 
उत्तर “ फलिनः ?? इति | न हि पृच्छता पुरुषस्य वा 
तरूणां वास्तित्वनास्तित्वे प्रतिपित्सिते; कि तु 
पुहुषस्य स्वामिभेदस्तरूणां च प्रकारभेद: | IS- 
पेक्षितं चाचक्षाणः स्वामिभेदमेव प्रकारभेदमेव च 
प्रतिवक्ति, न पुनरस्तित्वम्‌ , तस्य तेनाप्रतिपिल्सि- 
तत्वात्‌ | उपपादिता च भूतेऽप्यर्थे व्युत्पत्तिः प्रयो- 
जनवति पदानाम्‌ । 

चोद्यति-यदि नामोपदिष्टं भूतं कि 
तव, उपदेष्टुः श्रोतुर्वा प्रयोजनं स्यात्‌? तस्मा- 
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is the idea. He answers: “this is nota difficulty; even 


though for the sake of an act” etc. Indeed, the existent, 


taught as for the sake of activity, does not become other 
than existent; rather is this, which is capable of achieving 
the activity, certainly existent. And thus, words, which 
have been determined to signify existent things, which are 
seen in some cases to have for content the existent abiding 
in itself (i.e, without syntactical relation to an act), 
cannot properly be tortured to signify somehow relation to 
activity. Verily, though the conditioned be seen a hundred 
times, the unconditioned seen somewhere does not become 
unseen (as it were). And thus are extensively seen in 
experience statements of what is existent, conditioned by 
the activity (only) of being, though not subservient to 
activity, such as descriptions of forests etc. Thus, even 
those which are related to activity terminate with (signify- 
ing) a relation alone; for example, to the question “ Whose 
is this man?” the reply is “ The king's.” Similarly, there 
are those which are related to the significance of the 
stem alone; for example, to the question “ Of what kind are 
these trees?” the reply is “ Fruit-bearing ”.™ Indeed, 
the existence or non-existence of the man or the trees is 
not desired to be known by the questioner; rather is it 
the particular master of the man and the particular kind 
of the trees. And he who knows what is desired by the 
questioner replies only as to the particular master or the 
particular kind, not as to existence, that not being desired 
to be known by him. And it has been explained that for 
words there is significance even in respect of fruitful 
existent things. 

He questions : “If it” the existent “be said to be 
taught, what” good “ will that be to you ° whether teacher or 
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listener? Therefore, only that existent which is fruitful 
should be taught, not that which is fruitless ; and Brahman 
is fruitless, since to that which is indifferent, as devoid of 
all activity, no serviceability can belong; this is the idea. 
a He answers: The reply is: the teaching of the unknown self- 
substance too certainly deserves to be of that kind,” i.e., 
certainly fruitful. The word “and (ca)” has the sense of 
“too (api). This is what is said: though Brahman is 
indifferent, yet knowledge from verbal testimony relating 
to that content, such knowledge culminating in realisation, 
cuts away its opposite, Nescience, the primal cause of 
transmigration, and is thus fruitful; this is the sense. 
Further, even by those who recognise in the case 
of all words that their purport is what is to be done, 
it is not possible to recognise in the case of (statements 
like) “ A brahmin is not to be killed,” “ Liquor is not to be 
drunk” etc., that they have for purport what is to be 
done. That which is to be done, having its limits defined 
by volition, is pervaded by volition, and ceases on the 
cessation of that, like s’ims‘apa-ness on the cessation of 
tree-ness. Volition, indeed, is human effort; and that is 
determined in dependence on the content. And its content, 
being of the nature of something to be accomplished, 
must be a process of becoming, which has an earlier and 
a later, and helps to bring about something else; (it can 
be) neither a substance nor a quality. For, the content 
volition is that which is directly pervaded by volition ; 
and of substance and quality, which are existent, there 


tho r of the sacred teaching says: “Verbs have the 
of becoming; through them is activity to be 
~~ Though for words signifying substance and 
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समन्वयः २२० 


हूतमपि प्रयोजनत्रदेवोपदेष्टव्यं नाप्रयोजनम्‌; AT- 
योजनं च ब्रह्म, तस्योदासीनस्य सवेक्रियारहितृत्वे- 
नानुपकारकत्वात्‌ इति भावः | परिहरति-उच्यत 
इति । अनवगतात्मवस्तूपदेशश्च * तथेव 
प्रयोजनवानेव भवितुमहेति । अप्यर्थश्रकारः । 
एतदुक्तं भवति--यद्यपि ्र्ोदासीनम्‌ , तथापि 
तडिषयं शाब्दज्ञानमवगतिपरयेन्तं विद्या स्वविरोधिनीं 
संसारमूलनिदानमविद्यामुच्छिन्दत्पयोजनवदित्यथेः । 

अपि च येऽपि कार्यपरत्वं सवेषां पदाना- 
मास्थिषत, तैरपि “ब्राह्मणो न हन्तव्यः १, “न्‌ 
सुरा पातव्या? इत्यादीनां न कार्यपरता शक्या 
आस्थातुम्‌ । कृत्युपहितमयांदं हि काये कृत्या व्याप्तं 
तन्निवृत्तौ निवर्तते, रिशपात्वमिव वृक्षत्वनिवृत्ती । 
कृतिहि पुरुषप्रयत्नः ; a च विषयाधीननिरूपण: | 
विषयश्रास्य साध्यखभावतया भावाथे एव पूर्वापरी- 
भूतोऽन्योादानुकूलो भबितुमहेति, न द्रव्यगुणो । 
साक्षात्कृतिव्याप्यो हि कृतेविषय; ; न च द्रव्य- 
गुणयोः सिद्धयोरस्ति कृतिव्याप्यता । अत एव 
शास्रकृहचः-- भावार्थाः कमेशब्दास्तेभ्य; क्रिया 
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प्रतीयेत? इति । द्रव्यगुणशब्दानां नैमित्तिकाव- 
Ei स्थायां कार्यावमर्शेईपि, भावस्य स्वतः द्रव्यगुण- 
| | शब्दानाँ तु भावयोगात्कार्यावमशे इति भावार्थेभ्य 
| | एवापूर्वावगतिः, न द्रव्यणुणशाब्देभ्य इति । न च 
| ‘am जुहोति”, “ संततमाघारयति ? इत्यादिषु 
| | दघ्यादीनां कायेविषयता; तत्रापि हि होमाघार- 
S भावाथेविषयमेव कार्यम्‌ । न चैतावता “ सोमेन 
| जज यजेत’ इतिवत्‌ दघिसांतत्यादिविशिष्टहोमाघार- 
| | विधानात्‌, “ अझ्निहोत्रं जुहोति ?, आघारमाघारयति : 
g इति तदनुवादः । यद्यप्यत्रापि भावा्थेविषयमेव 
| i कार्यम्‌ , तथापि भावार्थानुबन्धतया द्रव्यगुणाव- 
विषयावपि विधीयेते । भावार्थो हि कारकव्यापार 
मात्रतयाविरिष्टः कारकविरेषेण द्रव्यादिना 
विशेष्यत इति द्रव्यादिर्तदनुबन्धः । तथा 
च भावार्थं विधीयमाने स॒ एव सानुबन्धो 
विधीयत इति द्रव्यगुणावविषयावपि तदनुबन्धतया 
विहितो भत्रतः। एवं च भावार्थप्रणालि- 
कया द्रव्यादिसंक्रान्तो विधिगोरवाद्बिभ्यरवविषयस्य 
चान्यत; प्राप्तया तदनुवादेन तदनुबन्धीभूत- 
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quality there is relation to what is to be done in the 
stage when they are occasioned, yet, since there is for 
becoming, of itself, the relation to what is to be done, 
while for words signifying substance and quality that is 
only through their conjunction with becoming, the 
understanding of the novel (rite etc.) is only through 
words signifying becoming, not through words Signifying 
‘ substance or quality. Nor is it that curds etc. are 
the contents of what is to be done in (statements like) 
“He is to offer oblation with curds,” “He is to sprinkle 
continuously”; for, even there, what is to be done has 
for its content only the process of becoming—the offering 
of oblation or the sprinkling. Nor with this does it follow 
that, because of the prescription of the oblation as qualified 
by curds and the sprinkling as qualified by continuity, 
as in “ He is to sacrifice with soma (-juice),” the statements 


“He is to offer the agnihotra oblation,” “He is to sprinkle ' 


with ghee” become re-statements thereof. Though 
here too what is to be done has certainly for content 
the process of becoming, yet substance and quality, even 
though not contents, are prescribed as complementary to 
the process of becoming. Indeed, the process of becoming, 
uncharacterised as being the bare operation of a causal 
condition (karaka), is characterised (i.e. defined) by 
particular causal conditions, such as substance etc.; 
hence, substance etc. are complementary to that. And 
thus, when the process of becoming is prescribed, that 
itself is prescribed together with its complements ; hence, 
substance and quality, though not contents, get prescribed 
as complements thereto. And thus, the prescription 
attaches to substance and quality through the channel 


of the process of becoming; and because of the fear of 
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prolixity, its own content being otherwise established, 
। through a re-statement thereof it comes to have for 
purport substance etc., which are complements thereto; 
- consequently, in all cases, prescription has for content the 
2 process of becoming alone. ; 
5 oe Hereby is refuted the view that in “That agneya 


(rite) which is on eight potsherds ” etc., the prescription 
has for content the connection (of the rite with its 
A material and deity). Now, the object of prescription 
| cannot be the process of becoming; for, if the agent of 
the becoming is existent, then, that which has its existence 
accomplished cannot be an agent in respect of the 
becoming; verily, the sky does not become; nor, if (the 
agent is) non-existent, since an injunction cannot be 
laid on what is non-existent, like a sky-flower; therefore 
the object of the prescription is the operation of the 
productive agent, that which brings about, this (operation) 
being implied by the becoming, the operation of what is 
brought about; and this operation is productive force 
(bhdvand), volition, effort; of this, if contentless, there can 
be no cognition; hence, because of the need for a content, 
it is only the connection with material and deity brought 
to mind by the word agneya that is its content Now, 
how can human effort which has an operation for content 
33 have for its sphere a connection not of the nature of an 
E. eration? Indeed, even in ° Make a pot,” human effort 


m- 
~ 


of the noun; rather does it operate the staff etc. 
z ugh the hand etc. Therefore, that (sentence) declares 
a 4 volition which has for content the operation and 


not for its sphere the pot which is the direct signifi- . 


बक. NE V m 


समन्वयः २२२ 


द्रव्यादिपो भवतीति aa भावार्थविषय एव 
विधिः । f 
एतेन ' यदाझेयो$्टाकपालो भवति ' इत्यत्न संबन्ध- 
विषयो विधिरिति परास्तम्‌। ननु न भवत्यथोः विधेयः ; 
सिद्धे भवितरि लब्धरूपस्य भवनं परत्यकतृत्वात्‌ ; 
न खलु गगनं भवति; नाप्यसिद्धे, असिडस्यानि- 
AAA, गगनकुसुमवत्‌ ; तस्माङ्गवनेन प्रयो- 
ज्यव्यापारेणाक्षिक्तः प्रयोजकस्य भावयितुर्व्यापारो 
विधेयः; स च व्यापारो भावना, कृतिः, प्रयत्न 
इति; निविषयश्रासावशक्यप्रतिपत्तिः ; अतो विषया- 
पेक्षायामाझ्नेयशब्दोपस्थापितो द्रव्यदेवतासंबन्ध एवास्य 
विषयः | ननु व्यापारविषयः पुरुषप्रयत्नः FAA- 
व्यापाररूपं संबन्धं गोचरयेत्‌ ? न हि “ घटं कुरु * 
इत्यत्रापि साक्षान्नामार्थं घटं पुरुषप्रयल्लो गोचरयति ; 
अपि तु दण्डादि हस्तादिना व्यापारयति | RARE- 
टार्था कृति व्यापारविषयामेव प्रतिपद्यते, न तु 
स्वरूपतो घटविषयाम्‌ | उद्देश्यतया त्वस्यामरित 
घटो न तु विषयतया | विषयतया: तु हस्तादि- 
व्यापार एव । अत एव 'आझ्नेयः? इत्यत्रापि 
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द्रव्यदेवतासंबन्धाक्षिप्तो यजिरेव कायेविषयो विधेयः । 
किमुक्तं भवति “ आझेयो भवति ?? इति ? आझेयेन 
यागेन भावयेदिति | अत एव “य एवं विद्वान्‌ 
पोर्णमास्यां asd’, “ य एवं विडानमावास्यां यजते ? 
इत्यनुवादो भवति ' यदाझेयः ? इत्यादिविहितस्य 
यागषटकस्य | अत एव च विहितानूदितस्य तस्यै 
: द्रपू्णमासाभ्यां स्वर्गकामो यजेत? इत्यधिकार- | 
संबन्धः । 

तस्मात्सवेत्र कृतिप्रणालिकया भावार्थविषय 
एव विधिरित्येकान्तः। तथा च “न हन्यात्‌’, 
E “न पिबेत्‌ इत्यादिषु यदि कार्यमभ्युपेयेत, | 
ह| ततस्तड्यापिका क्रृतिरग्युपेतव्या, तद्टयापकश्च | 
भावार्था विषयः | एवं च प्रजापतित्रतन्यायेन 
पर्युदासवृत्त्याहननापानसंकल्पलंक्षणया तद्विषयो 
विधिः स्यात्‌ । तथा च प्रसञ्यप्रतिषेधो दत्त- 
जलाञ्जलिः प्रसज्येत । न च सति संभवे लक्षणा 
न्याय्या | 'नेक्षेतो्यन्तम्‌? इत्यादौ तु ‘ae 
ब्रतम्‌ ? इत्यधिकारात्रसञ्यप्रतिषेधासंभवेन पयुदास- 
वृत््यानीक्षणसंकल्पलक्षणा युक्ता । तस्मात्‌ “न 
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what is intended, but not as the content. As content, 
however, there is only the operation of the hand etc. 
Hence it is that even in “That agneya”’ etc., what is en- 
joined is only the thing to be done, viz., the sacrifice implied 
by the connection with material and deity. What is it that 
is said in “That āgneya which is offered ” etc. ? (What is 
said is) “ One should bring about (what is desired) through 
the āgneya sacrifice”. Hence it is that the statements 
“He who, knowing thus, performs the full moon sacrifice,” 
“ He who, knowing thus, performs the new moon sacrifice” 
become re-statements of the six sacrifices prescribed in 
“That dgneya’’ etc. Hence it is that only for this re- 
statement of what is enjoined is there the connection with 
the fruit in “ He who desires heaven is to sacrifice with the 
new moon and full moon sacrifices ”. 

Hence it is invariable that in every case the 
injunction has for content the operation alone, thgough 
the channel of volition. And thus in “Kill not,” 
“Drink not” etc., if there be admitted something to 
be done, then, its pervader, volition, would have to be 
admitted, as also the becoming which pervades that 
(volition) as content. And thus, on the analogy of the 
Prajdpati-vrata, “ the injunction would, as signifying 
exclusion through the implication of the resolve not to 
kill or not to drink, have that (resolve) as content. And 
thus it would follow that the final obsequies have been 
performed for (that function of negation which consists in) 
the denial of that for which there is anoccasion. Nor 
when there is a possibility (of direct significance) is 
implication proper. In the case, however, of “See not the 
rising sun” etc., since they commence with “ His vow,” 
there is not the possibility of the denial of that for which 
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न Further by statements like “ A brahmin is not to 
न te be killed,” desisting from activity is taught. Noris that 
जा, an act, nor even a means to anact. If the teaching of 
हे those which are not for the sake of an act be purpose- 
less, there would result the futility of teachings of 
desisting frem activity like“ A brahmin is not to be 
killed”. And that is not acceptable. Nor is it possible 
to assume for the negative particle the signification 
of a non-established act, as distinct from the indifference 
consisting in desisting from the act of killing, because 
of the connection with the sense of killing that is 
established through one’s own nature. And this is the 


there is an occasion; hence, it is proper, through the 
signification of exclusion, to imply the resolve not to see. 
Therefore, in © Kill not,” “Drink not” etc., which are 
_ denials of what there is an occasion for, since the process 
of becoming is non-existent, volition pervaded thereby 
is non-existent; and that being non-existent, there is 
_ non-existence of what is pervaded thereby, viz., what 
= is to be done;. hence there is no rule that all state- 
ments have for purport what is to be done; thus 
he says: “by statements like ‘A brahmin is not to be 
Now, why does not cessation itself become what 
_ done, or the means to that (cessation)? To 
Nor is that an act.” The word “act” 
is (० be done. This itself he analyses: 
§ of those which are not for the sake of an 


RE 


“haere oS SO 


समन्वय; २२४ 


आपि च “ब्राह्मणो न हन्तव्यः' इत्येव- 
माद्या निइत्तिरुपदिश्यते । न च सा क्रिया, 
नापि क्रियासाधनम्‌ । ग्रक्रियार्थानामुपदे- 
शो5नर्थकश्वेत्‌, ' ब्राह्मणो न हन्तव्यः ! 
इत्यादिनिवृत्युपदेशानामानथेक्यं प्राप्तम्‌ । 
तच्चानिष्टस | न च स्भावप्राप्तहन्त्यथानु- 
रागेण नञः शक्यमप्राप्तक्रियाथेत्व॑ कल्प- 
यितुं हननक्रियानिवृत््योदासीन्यव्यतिरे- 
केण । AÀ स्वभावः, यत्खसंबन्धि- 


हन्यात्‌?, “न faa? इत्यादिषु प्रसज्यप्रतिषेधेषु 
भावार्थाभावात्तयाप्तायाः कृतेरभाव: ; तदभावे च 
तदद्याप्तस्य कार्यस्याभाव इति न कार्येपरल्वनियमः 
सर्वत्र वाक्ये इत्याह--ब्राह्मणो न हन्तव्य 
इत्येवमाद्या इति । 

ननु कस्मान्नित्रृत्तिरिव कार्य न भवति, तत्साधनं 
वेयत आह-न च सा क्रिया इति । क्रिया- 
शब्द; कार्यवचनः | एतदेव विभजते--अक्रि- 
यार्थानाम्‌ इति | 


67 
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नोऽभावं बोधयतीति । अभावबुद्धिश्चोदा- 
सीन्ये कारणम । सा च दग्धेन्धनाञ्नि- 
वत्खयमेवोपशाम्यति | AARIA RIFAT- 
निवृत््योदासीन्यमेव ' ब्राह्मणो न हन्तव्यः 
इत्यादिषु प्रतिषेधाथ मन्यामहे, अन्यत्र 
प्रजापतित्रतादिभ्यः । तस्मार्पुरुषार्थाचुप- 
योग्युपाख्यानादिभूतार्थवादविषयमानर्थं - 
क्याभिधानं द्रष्टव्यम्‌ | 


` स्यादेतत्‌ । विधिविभत्तिश्रवणात्कार्य तावदत्र 
प्रतीयते; तञ्च न भावार्थमन्तरेण ; न च रागतः 
प्रवृत्तस्य हननपानादावकस्मादोदासीन्यमुपपद्यते विना 
विधारकप्रयलम्‌ ; तस्मात्स एव प्रवृत्त्यन्मुखानां 
मनोवाग्देहानां विधारकः प्रयत्नो निषेधविधिगोचरः 
क्रियेति नाक्रियापरमरित वाक्यं किंचिदपीति आह--- 
न च हननक्रियानिदृत्त्योदासीन्यव्यतिरेकेण 
नञः इाक्यमप्राप्तक्रियाथस्वं कल्पयितुम्‌ | 
केन हेतुना न. शक्यमित्यत आह---खभावप्राप्त- 
हन्त्यथानुरागेण नञः | अयमर्थः--हननपानपरो. 
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nature of the negative particle, that it makes known the 
non-existence of that to which it is related. And the 
cognition of non-existence is the cause of indifference. 
And that subsides of its own accord like the fire whose 
fuel has been consumed. Therefore, it is but the in- 
difference consisting in the desisting from activity for 
which there is occasion, which we consider to be the 
meaning of the prohibition, “ A brahmin is not to be 
killed” etc., in all cases other than the Prajapati-vow 
etc. Therefore, the declaration of futility is to be under- 
stood to have for content such praises of the existent, in 
the form of narratives etc., as do not serve the human 
goal. 


Be this so. Because of the injunctive suffix being 
heard, there is cognised here what is to be done ; and that 
cannot be without a process of becoming; nor in the case 
of him who because of passion engages in killing, drinking 
etc., is indifference intelligible by chance, without voluntary 
effort; therefore, that voluntary effort of the mind, 
speech and body intent on engaging in activity is the act 
which is the sphere of the prohibitory injunction ; hence, 
there is no statement whatsover which does not have an 
act for purport. (To this) he says: “Nor is it possible to 
assume for the negative particle the signification of a non- 
established act, as distinct from the indifference consisting 
in desisting from the act of killing.’ For what reason is 
it not possible? To this he says: ‘‘ because of the 
connection” of the negative particle “ with the sense of killing 
that is established through one’s own nature”. This is the 
sense: indeed, the injunctive suffix cognised as having 
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for purport killing and drinking prescribes them alone; 
i this is the general rule. And these cannot be prescribed, 
शा since they result (even) from passion. Nor is there 
enjoined the denial, by the negative particle, of that 
for which there is occasion, since of that too, whose 
nature is indifference, there is establishment as already 
existent (in the form of antecedent non-existence, prag- 
abhava). Nor is voluntary effort (what is to be enjoined), 
a since that, not being expressly mentioned, would have 
to be implied, since where there is a possibility (of direct 
signification) implication is not proper, and since that 
(effort) cannot be the content of the injunction, because 
of the injunctive suffix being a re-statement of the 
activity that results from passion. Therefore, what is 
restated as one might drink or kill,” and is prohibited in 
the form “that is not (to be done)”, its non-existence (i.e., 
unprofitable nature) is brought to mind; but the sense 
of the negative particle is not prescribed. And since 
non-existence is determined by the existent that is opposed 
to itself, and takes on the colour of the existent, it 
appears as if existent in the case of the existent, and as 
if to be accomplished. in the case of what is to be 
accomplished ; hence, the sense of the negative particle, 
whose content is what is to be accomplished, appears as 
=k if itself to be accomplished ; hence the delusion that the 
sense of the negative particle is something to be done 
This he says thus: “And this is the nature of the negative 
particle ” etc. 


_ Now, let the negative particle make known the non- 
existence of what is related to itself (as counter-correlate) 
but, for the mind, speech and the body intent on activity, 


PS ited 


| 
i 
| 
} 
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हि विधिप्रत्यय: प्रतीयमानस्ते एव विधत्ते इद्युस्सग; | 
न चेते शक्ये विधातुम्‌ , रागतः प्राप्तत्वात्‌] न 
चात्र नञः प्रसज्यप्रतिषेधो विधेयः, तस्याप्यौ- 
दासीन्यरूपस्य सिद्धतया प्राप्तत्वात्‌ । न्च विधा- 
रकः प्रयत्नः, तस्याश्रुतखेन लक्ष्यमाणत्वात्‌, सति 
संभवे च लक्षणाया अन्याय्यत्वात्‌, विधिविभन्तेश्च 
रागतः प्राप्तप्रवृत्यनुवादकखेन विधिविषयत्वा- 
योगात्‌ । तस्मा्यसिबेङन्याहेत्यनूच तन्नेति AR- 
ध्यते, तदभावो ज्ञाप्यते; न तु नञर्थो विधीयते.। 
अभावश्च स्वविरोधिभावनिरूपणतया भावच्छायानु- 
पातीति सिद्धे सिडवत्‌, साध्ये च साध्यवङ्गासत 
इति साध्यविषयो नञर्थः साध्यवन्गासत इति 
नञर्थः कार्य इति भ्रमः | तदिदमाह--नञश्चेष 
स्वभाव इति । 


ननु बोधयतु स्वसंबन्धिनोऽभावं नज ; प्रवृत्त्यु- . 


न्मुखानां तु मनोवाग्देहानां कुतोऽकस्मान्निवृत्तिरित्यत 
आह — अभावबुद्धिश्वोदासीन्य-परिपालन - 
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२२७ समन्वय: 


| कारणम्‌ | अयमभिप्राय:---“ ज्वरितः पथ्यम- 
क्षीयात्‌ १, “न सर्पायाडग्गुलि zara’ इत्यादिवचन- 
श्रवणसमनन्तरं प्रयोज्यवृद्धस्य पथ्याशने प्रवृत्ति 
भुजगाडगशुलिदानोन्मुखस्य च ततो नित्रृत्तिमुपलभ्य 
बालो व्युसित्सुः प्रयोज्यवृद्धस्य प्रवृत्तिनिवृत्तिहेतू 
इच्छाडेषावनुमिमीते | तथा हि--इच्छाडेषहेतुके 
Ta प्रवृत्तिनिवृत्ती, स्वतन्त्रप्रवृत्तिनिवृत्तित्वात्‌ , 
मदीयस्वतत्त्रप्रवृत्तिनिवृत्तिवत्‌ । कर्तव्यतैकार्थसम- 
वेतेष्टानिष्टसाधनभावावगमपूवेको चास्येच्छाडेषौ, 
प्रवृत्तिनिवृत्तिहेतुभूतेच्छाद्वेषत्वात्‌ , मत्मवृत्तिनिवृत्ति- 
हेतुभूतेच्छाडेषत्रत्‌ । न जातु मम शब्दतडर्‍यापार- 
पुरुषाशयतैकाल्यानविच्छन्नभावनापूर्वप्रत्ययपूर्वावि - 

च्छाडदेषावभूताम्‌ ; अपि तु भूयो भूयः स्वगत- 
मालोचयत उक्तकारणपूर्वावेव प्रत्यवभासेते | तस्मा- | 
gea खतत्त्रप्रवृत्तिनिवृत्ती इच्छाडेबभेदो च | 
कतेव्यतेकार्थसमवेतेष्टानिष्टसाधनभावावगमपूर्वावित्या - | 
नुपृव्या सिड; कार्यकारणभाव इतीष्टानि्टसाधन- | 
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To this he says : “ And the cognition of non-existence is the 
cause” of the perpetuation “of indifference”. This is the 
idea: on hearing the words “Diet yourself when there is 
fever,” “ Offer not your finger to the serpent,” the elderly 
person so addressed starts to put himself on diet, or, 
if intent on offering his finger to the serpent, desists there- 
from; the infant, i.e., the learner, on seeing this, infers 
for the elderly person addressed the causes of engaging in 
and desisting from activity, viz., desire and aversion. It 
is thus: the elderly person’s engaging in and desisting 
from activity have desire and aversion for cause, since 
they are independent acts of engaging in and desisting 
from activity, like my own independent acts of engaging in 
and desisting from activity. And his desire and aversion 
are preceded by the understanding of the instrumentality 
to what is desired or not desired inherent in the same 
thing as the obligation, since they are desire and aversion 
which are causes of engaging in and desisting from 
activity, like the desire and aversion which are causes 
of my own engaging in and desisting from activity. Never 
do desire and aversion result for me as preceded (only) 
by the cognitions of the word, its operation, the intention 
of the person (who speaks), and the unseen potentiality 
of an injunction, as undefined by the three times; rather do 
they appear on repeated introspection as preceded by the 
above-mentioned causes alone. Therefore, the elderly person’s 
independent engaging in and desisting from activity, as also 
his desire and aversion, are pervaded by the understanding 
of the instrumentality to what is desired or not desired, 
inherent in the same thing as the obligation; because of 
this sequence, the relation of cause and effect is established ; 
hence, it is established that the elderly person’s engaging 
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in and desisting from activity are from the understanding 
of the instrumentality to what is desired or not desired. 
And this understanding, which was non-existent earlier 
and is generated immediately after the hearing of the 
í word, has the hearing of the word for its cause; hence 
in statements like “He is to sacrifice,” which prompt to 
activity, it is the word itself, which, making known the 
$: operation that is to be done and that is instrumental 
to what is desired, also makes known its instrumentality 
॥| to what is desired and the obligation todo it; for, these 
two are not otherwise obtained, and what 15 not 
otherwise obtained is the sense of the word. Where, 
however, the obligatoriness is obtained even other- 
wise, as in “Kill not,’ “Drink not” etc., since | 
engaging in killing and drinking are obtained even from | 
passion, there, the imperative suffix etc., associated with | 
the negative particle, re-state this and make known 
only the causality of the two in respect of evil, which | 
(causality) is not otherwise established. Indeed, their 
instrumentality to what is desired, is directly known, 
as otherwise they could not be objects of desire. 
Therefore, statements like “Kill not,” “Drink not”, 
have for purport the making known of the instru- 
mentality to evil, through re-stating the obligatori- 
ness established by passion etc., but they do not 
have obligatoriness for purport; hence it has been well 
said that prohibitions are not related to what is to be done. | 
It is the cognition of the instrumentality to evil in the ; 
case of what are prohibited that is the cognition of the 
non-existence of what are prohibited. Thus, indeed, this | 
_ intelligent being, though seeing what is superficially | 
i attractive, yet eonsiders the future, cognises the 
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समन्वय: २२८ 


तावगमाठ्ययोज्यवृडप्रवृत्तिनिवृत्ती इति सिद्धम्‌ | 
स चावगमः प्रागभूतः शब्दश्रवणानन्तरमुपजायमान: 
शब्दश्रवणहेतुक इति प्रवतेकेषु वाक्येषु ‘asia? 
इत्यादिषु शब्द एव कतेव्यमिष्टसाधनं+ व्यापार- 
मवगमयंस्तस्येष्टसाधनतां कतेव्यतां चावगमयति ; 
अनन्यलभ्यत्वादुभयोः, अनन्यलभ्यस्य च राब्दार्थ- 
त्वात्‌ । यत्र तु कतेव्यतान्यत एव लभ्यते, यथा 
“न हन्यात्‌ ?, “न पिबेत्‌? इत्यादिषु, हननपान- 
gA रागतः प्रतिलम्भात्‌ , तत्र तदनुवादेन 
नञ्समभिव्याहता लिडादिविभक्तिरन्यतोऽप्राप्तमन- 
योरन्थहेतुभावमात्रमवगमयति | see हि तयो- 
रिष्टसाधनभावोऽवगम्यते, अन्यथा रागविषयत्वा- 
योगात्‌ । तस्माद्रागादिप्राप्तकतेव्यतानुवादेनानथे- 
साधनताप्रज्ञापनपरम्‌ “न हन्यात्‌ ?, “न पिबेत्‌ ? 
इत्यादिवाक्यम्‌ , न तु कतेव्यतापरमिति सुष्ठक्तम- 
कार्यनिष्ठत्वं निषेधानाम्‌ | निषेध्यानां चानर्थ- 
साधनताबुद्धिरेव निषेध्याभावबुद्धिः | तया खल्वयं 
चेतन आपाततो रमणीयतां पश्यन्नप्यायतिमालोच्य 


58 
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२२९ समन्वय: 


gaa निवृत्तिमवबुध्य add । ओदासीन्य- 
मात्मनोऽत्रस्थापयतीति यावत्‌ | 

स्यादेतत्‌ । अभावबुद्धिश्रेदोदासीन्यस्थापन- 
कारणम्‌ , यावदोदासीन्यमनुवर्तेत ; न चानुवतते ; 
न ह्युदासीनोऽपि विषयान्तरव्यासक्तचित्तस्तदभाव- 
बुद्धिमान्‌; न चावस्थापककारणाभावे कार्यावस्थानं 
ष्टम्‌; न हि स्तम्भावपाते प्रासादोऽत्रतिष्ठते | अत 
आहसा च दग्धन्धनाञ्निवत्स्वयमेवोप- 
शाम्यति | तात्रदेव खल्वयं पवृत्त्युन्सुखो न 
यात्रदस्यानथेहेतुभावमधिगच्छति | अनथेहेतुत्वाधिग- 
मोऽस्य समूलोद्धारं प्रवृत्तिमुद्धत्य दग्धेन्धनासि- 
वल््यमेवोपशाम्यति। एतदुक्तं भत्रति--यथा 


, प्रासादावस्थानकारणं स्तम्भो नेवमोदासीन्यात्रस्थान- 


कारणमभावबुद्धिः ; अपि त्यागन्तुकाहिनाहा- 
हेतोस्राणेनावस्थानकारणम्‌ , यथा कमठपृष्ठनिष्ठर: 
कवच: शखप्रहारत्राणेन राजन्यजीवावस्थानहेतुः | 
न च ATÀ च असति च Aa- 
TER, राजन्यजीवनाश इति । उपसंहरति-- 
तस्मात्प्रसक्तक्रियानिव्ृत्त्यो दासीन्यमेव इति। 
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non-existence of activity, which is desisting from activity, 
and desists; that is to say, he establishes himself in an 
attitude of indifference. 

Be this so. If cognition of non-existence be the cause 
of establishment in indifference, that should persist so 
long as there is indifference; but that does not persist ; 
for, he who, though indifferent, has a “mind strongly 
attached to other objects, is not one who cognises their 
non-existence; nor, in the absence of the cause which 
establishes, is there seen the establishment of the effect ; 
not, verily, when the pillar has fallen does the top floor 
stand. Therefore he says: “And that subsides of its own 
accord, like the fire whose fuel has been consumed.” This 
being is intent on activity only so long as he does not 
understand its instrumentality to evil. The understanding 
of its instrumentality to evil plucks out activity by the 
root, and itself subsides like the fire whose fuel has been 
consumed. This is what is said: the cognition of non- 
existence is the cause of the establishment in indifference 
not in the same way as the pillar (is the cause) of the 
stability of the top floor ; rather is it the cause of establish- 
ment, as protecting from adventitious causes of destruction, 
just as the armour impenetrable as tortoise-shell is the 
cause of the stability of the warrior's life by protecting 
him from the attack of missiles. And it is not that there 
is loss of the warrior's life, when the armour is removed 
and there is no attack of missiles. He concludes: 
“ Therefore, it is but indifference consisting in the desisting from 
activity for which there is occasion ” ete. Since indifference 
exists even in the absence of knowledge (of instrumentality 
to evil), it is distinguished by the upalaksana, "O yiz., 
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cs As for that too which has. been said, that the bare 
AF thing mentioned without entry into an injunction of | 
what is to be done would be futile, like the statement 
“The Earth has seven islands” etc., that has been 
refuted ; because profit is seen even in the statement 
about a bare object “ This is a rope, this is not a snake” 
Now, it has been said that since, even for him who has 
heard (the texts relating to) Brahman, transmigratoriness 
is seen as before, there is not purposefulness as in the case 
of the statement about the nature of the rope. To this the 
reply is: not in the case of him who has realised Brahman 
as the self is it possible to show transmigratoriness 


desisting from an activity for which there is occasion. 
Is the view then of the Jaiminiyas wholly absurd, (the 
view) which suspects futility because of non-subsidiariness 
to what is to be done and makes out (the existence of) 
subsidiariness to what is to be done? (Raising this ques- 
tion), he answers it by wey of conclusion: “ Therefore, the 
declaration of futility isto be understood ” etc. The prima 
_ facie and final views based on non-subsidiariness and 
ल subsidiariness to what is to be done have for content 
_ narratives etc., which de not serve the human goal; but 
hey do not have the Upanisads for content, since the 
_Upanisads lead up to the realisation of Brahman, which is 
HEE the human goal; this is the sense 

As for that too which has been said ” by those who think 
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समन्वय: २३० 


यदप्युक्तम्‌--कतव्यविध्यनुप्रवेशमन्त - 
रेण वस्तुमात्रमुच्यमानमनर्थक॑ स्यात्‌, 
सप्तद्वीपा वसुमती’ इत्यादिवदिति, 


तत्परिहृतम्‌; ' रञ्जुरियम्‌ , नायं सपः” ` 


इति वस्तुमात्रकथनेऽपि प्रयोजनस्य दृष्ट- 
स्वात्‌ । ननु श्रुतब्रह्मणोऽपि यथापूर्व 
संसारित्वदशेनान्न रञ्जुस्वरूपकथनवदर्थः 
वत््वमित्युक्तम्‌ | अत्रोच्यते-नावगतन्रह्मा- 
त्मभावस्य यथापूर्वं संसारित्वं ari 
ओदासीन्यमजानतोऽप्यस्तीति प्रसक्तक्रियानिवृत्त्यो- 
ga विशिनष्टि । तक्किमक्रियाथेखेनानथेक्य- 
aaga ्रियार्थत्वोपवर्णेनं जैमिनीयमसमञ्जसमेवे- 
त्युपसंहारव्याजेन परिहरति--तस्मात्पुरषार्थ इति। 


पुरुषार्थानुपयोग्युपास्यानादिविषयावक्रियार्थतया क्रिया- | 


थतया च पूर्वोत्तरपक्षौ ; न तूपनिषडिषयो, उपनिषदां 
स्वयं पुरुषार्थरूपब्रह्मावगमपयेवसानादित्यथः । 
यदापि ओपनिषदात्मज्ञानमपुरुषार्थं मन्यमानेन 
6 ` सर ` 
उक्तमू--कतेव्यविध्यनुप्रवेशमन्तरेण इति, 
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२३१ समन्वय: 


दर्शयितुम्‌ , वेदप्रमाणजनितत्रह्मात्मभाव- 
| विरोधात्‌ । न हि शारीराद्यात्माभिमानिनो 
| दुःखभयादिमरवं दृष्टमिति, तस्थेव वेद- 
| प्रमाणलनितबह्मात्मावगमे तदाभिमाननि- 

वृत्तो तदेव मभिथ्याज्ञाननिमित्तं दुःख- 

भयादिमत्त भवतीति शक्यं कल्पयितुम्‌ । 
| न हि धनिनो शहस्थस्य धनाभिमानिनो 
| धनापहारनिमित्तं दुःखं दृष्टमिति, तस्यैव 
| ¦; प्रब्राजितस्य धनाभिमानरहितस्य तदेव 
धनापहारनिमित्तं दुःखं भवति। न च 


अत्र निगूढाभिसंघिः पूर्वोक्तं परिहारं स्मारयति--- 
तत्परिहृतम्‌ इति । AAN MERI 
स्मारयति--ननु श्रुतब्रह्मणोऽपि इति । निगूढ- 
मभिसंघि समाधातोद्घाटयति--अत्रोच्यते-- 
नावगतब्रह्मात्मभावस्य इति | सत्यं न ब्रह्म- 
ज्ञानमात्रं सांसारिकधमेनिवृत्तिकारणम्‌ , अपि तु 
साक्षात्कारपयेन्तम्‌ । ब्रह्मसाक्षात्कारश्चान्तःकरण- 
वृत्तिभेदः श्रवणमननादिजनितसंस्कारसचितमनो- 
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as before; because it js opposed to (the knowledge 
of) Brahman-as-the-self generated by the Veda as the 
means of valid knowledge. Indeed, because in respect 
of a man, who has the conceit of self in his body etc., 
there is found possession by misery, fear etc., it is not 
possible to assume that, in respect of the same man, when, 
in consequence of the realisation of Brahman as self 
produced by the Veda as the means of valid knowledge, 
there is the cessation of such a conceit, there continues 
the same possession by misery, fear etc., caused by 
illusory knowledge. Verily, because for the rich house- 
holder, having the conceit of wealth, there is found fear 
caused by the (possible) theft of the wealth, there does 
not continue for the same man, when he renounces and 
becomes freed from the conceit of wealth, the same fear 
caused by the (possible) theft of the wealth. „Nor, 


done” etc., here, with a concealed view, he recalls the 


answer mentioned earlier: “that has been refuted.” Here, 
the objector recalls the sense mentioned by himself: “ Now, 
it has been said that since even for him who has heard (the 
texts relating to) Brahman” etc. The respondent reveals the 
concealed view: ‘ To this the reply is: not in the case of him 
who has understood Brahman as the self” etc. True, not the 
knowledge alone of Brahman is the cause of the cessation 
of the attributes of transmigration, but rather its culmina- 
tion in intuition. And the intuition of Brahman is a 
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because for a man having ear-rings there is seen happiness. 
in the conceit of having ear-rings, is there for the same : 
man, when he gives up the ear-rings and is freed from i 
$ “a the conceit of having ear-rings, happiness in having 
ear-rings. This is declared by Scripture, “ Him, verily, 
y who is non-ẹmbodied, pleasure and pain do not touch.” 
Br (Chand., VIII, xii, 1). If it be said that when the body 
) is destroyed, there may be non-embodiment, not when 


particular psychosis of the internal organ, generated in the 
mind as aided by the impressions produced by hearing, 
reflection etc., like the intuition of the different notes, 
sadja etc., whose source is the mind purified by the hearing 
and practice of the science of music. And this, while 
rooting out the perception of the stupendous magical 
presentation of the entire universe, roots itself out as 
well, not being distinct from that universe; this has been 
x explained above. Hence, it is established that there is but 
similarity to the declaration of the true nature of the 

¿rope (as rope, not snake). And here, being based on the 
_ Veda as the means of valid knowledge, it is spoken of as श 

“generated by the Veda as the means of valid knowledge”, | 
i this very matter, he mentions two examples, divided 
into the non-origination of happiness and of misery 
erily, because for the rich house-holder” otc. He cites 
ə to this effect: “ This is declared by Scripture ” etc. 
when the body is destroyed” etc. He 
10; because being embodied is caused ” otc, Tf 

wey द 
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समन्वय: २३२ 


कुण्डलिनः कुण्डलित्वाभिमाननिमित्त सुखं 
दृष्टमिति, तस्यैव कुण्डलवियुक्तस्य कुण्ड- 
लित्वाभिमानरहितस्य तदेव कुण्डलित्वा- 
भिमाननिमित्तं सुखं भवति ।, तदुक्तं 
श्रुत्या aai वाव सन्तं न प्रिया- 
प्रिये स्पृशतः? इति । शारीरे पतितेऽहारी- 
रत्वं स्यात्‌, न जीवत इति चेत्‌, न; 
जन्मा, षड्जादिभेदसाक्षात्कार इव गान्धवेशाख- 
श्रवणाभ्याससंस्कृतमनोयोनिः । स च निखिल- 
प्रपञ्चमहेन्द्रजारसाक्षात्कारं समूलमुन्मूळयन्नात्मा- : 
नमपि प्रपञ्चत्वाविशेषादुन्मूलयतीत्युपपादितमधस्तात्‌। 
तस्माद्रञ्जुस्वरूपकथनतुल्यतैवात्रेति सिद्वम्‌ । अत्र 
च वेदप्रमाणमूळतया वेद्प्रमाणजनित TATA 
अत्रैव सुखदुःखानुसादभेदेन निदशनह॒यमाह--- 
न हि धनिन इति। श्रृतिमत्रोदाहरति-- 
तदुक्तम्‌ इति | 

चोदयति--शरीरे पतिते इति। परिहरति-- _ 
न; सररीरत्वस्य इति। यदि वास्तवं 


59 


CC-0. Gurukul Kangri University Haridwar Collection. Digitized by S3 Foundation USA 


PN RE RR र 
1५६५ >>. VETON E 


२३३ समन्वय: 


सशरीरत्वस्य मिथ्याज्ञाननिमित्तत्वातू | न 
| ह्यात्मनः शरीरात्माभिमानलक्षणं मिथ्या- 
| ज्ञानं मुक्त्वा अन्यतः सशरीरत्वं शक्यं 
कल्पयितुम्‌ | निल्यमरारीरत्वम्‌ , अकमेनि- 
मित्तत्वात्‌ इत्यवोचाम। तत्कृतधर्मा धर्म निमि- 
त्तं सशरारत्वामिति चेत्‌ , न; शरीरसंबन्ध- 
स्यासिद्धत्वात्‌ , धर्माधमेयोरात्मकृतत्वा - 
सिद्धेः, शरीरसंबन्धस्य धर्माधर्मयोस्तत्कृत- 
त्वस्य चेतरेतराश्रयत्वप्रसङ्गात्‌। अन्धपरम्परे- 


सशरीरत्व भवेत्‌ , न जीवतस्तन्निवर्तेत ; मिश्याज्ञान- 
निमित्तं तु तत्‌ ; तच्चोसन्नतत्तज्ञानेन जीवतापि 
शक्यं निवतयितुम्‌ | यतुनरशारीरत्वं तदस्य स्वभाव 
इति न शक्यं निवतयितुम्‌ , स्वभावहानेन भाव- 
विनाशप्रसङ्गादित्याह--नित्यमरारीरत्वम्‌ इति । 

स्यादेतत्‌ | न मिथ्याज्ञाननिमित्तं सशरीरखम्‌ 
अपि तु धर्माधमेनिमित्तम ; तञ्च स्वकारणधर्मा- 
धमनिवृत्तिमन्तरेण न निवर्तते; तन्निवृत्तौ च 
प्रायणमेवेति न जीवतोऽशारीरत्वमिति राङ्कते-- 


= 
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alive, no; because being embodied is caused by illusory 
knowledge. Indeed, in respect of the self, it is not 
possible to assume its being embodied in any other way 
than through illusory knowledge, consisting in the 
conceit of self in the body. Non-embodiment is eternal, 
because it is not caused by an act: so we have said. 
If it be said that being embodied is caused by the merit 
and demerit acquired by that, no; because relation 
(of that) to a body is not established, because it is 
not established that merit and demerit are acquired by 
the self, and because there would result reciprocal 
dependence between the relation to a body and the 
acquisition of merit and demerit by that. The assump- 
tion of beginninglessness in this is (like) a chain of the 


being embodied were real, that would not cease duringilite 2 
it is, however, caused by illusory knowledge; and that can 
be removed even during life by the rise of true knowledge. 
As for non-embodiment, since that is of his nature, it cannot 
be removed, as by destruction of nature there would result 
destruction of existence; thus he says: “ Non-embodiment 
is eternal ” etc. 

Be this so. Being embodied is not caused by illusory 
knowledge, but caused by merit and demerit ; and it cannot 
cease except with the cessation of its causes, merit and 
demerit ; and on the cessation of these, there is but death ; 
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. blind. And because there is no inherence of activity in *. 
the self, agency is unintelligible. If it be said that by — | 
mere proximity there is agency for kings and others, 
no; because their agency is intelligible through the 
relationship to servants procured through payment of 
money etc. „Not for the self, however, is it possible to 
Rs assume anything like the payment of money etc. as the 

Re cause of the relationship of master and servant with 
‘Gt reference to the body etc. Illusory conceit, however, is 

| ॥ the perceived cause of the relation. By this is explained 

। । $ the self being the sacrificer. 


hence there is no non-embodiment during life; thus he 
objects: “If it be said that being embodied is caused by the 
K ‘ala merit and demerit acquired by that” etc, “That” relates to 
“one the self. He refutes this: “no, because relation to a body ” 
etc. Not directly can the self acquire merit and demerit, 
for, those two, which arise from the exertion of speech, the 
intellect and the body, do not occur when there is no 
relation to a body ; he who desires (to establish) being i 
embodied (as resulting) from them lands clearly in the } 
defect of reciprocal dependence; that is thus said i 
“because there would result reciprocal dependence between 
i ; the relation to a body” etc. It may be said True, there is 
reciprocal dependence, but it is not a defect because of 
{i nglessness, as between seed and sprout.” To this 
says: The assumption of beginninglessness in this is (like) 


समन्वयः २३४ 


षा अनादित्वकह्पना। क्रियासमवायाभावा- 
चात्मनः कतेत्वानुपपत्तेः | संनिधानमात्रेण 
राजप्रभृतीनां दृष्टं कतृखमिति चेत्‌, 
न; धनदानाद्युपाजितभृत्यसंबनिध्ितवात्तेषां 
कतेत्वोपपत्तः; न त्वात्मनो धनदानादि- 
वच्छरीरादिभिः खसामिभावसंवन्धनिमित्तं 
किंचिच्छक्यं कह्पयितुम्‌। मिथ्याभिमानस्तु 
प्रत्यक्षः संबन्धहेतुः । एतेन यजमानत्व- 
मात्मनो व्याख्यातम्‌ । 

तत्त इति । तत्‌ इत्यात्मानं परामृशति | 
निराकरोति-न ; शरीरसंबन्धस्य इति। न 
तावदात्मा साक्षाडर्माधर्मों कतुमहेति, ang- 
शरीरारम्भजनितो हि तो नासति शरीरसंबन्धे 
भवतः; ताभ्यां तु शरीरसंबन्धं रोचयमानो 
व्यक्तं परस्पराश्रयत्वं दोषमावहति; तदिदमाह 
शरीरसंबन्धस्य इति । ययुच्येत सत्यमस्ति पर- 
स्पराश्रयत्वम्‌ , न खेष दोषः, अनादित्वात्‌ , बीजाङ- 
कुरवत्‌ इत्यत आह--अन्धपरम्परेषानादित्व- 
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अत्राहुः — देहादिव्य तिरिक्तस्यात्मनः 
आत्मीये देहादावहमभिमानो गोणः, न 
मिथ्येति Aq, न; प्रसिद्धवस्तुभेदस्य 
गोणत्वमुख्यत्वप्रसिद्धेः | थस्य हि प्रसिद्धो 


कल्पना | यस्तु मन्यते--नेयमन्धपरम्परातुल्या 
अनादिता ; न हि यतो धर्माधमेभेदाय आत्म- 
श्रीरसंबन्धभेदस्तत एव शारीरसंबन्धात्‌ स धर्मा- 
धमभेदः; कि खेष पूर्वस्मादात्मरारीरसंबन्धासूव- 
धर्माघर्मभेदजन्मनः ; एव तवात्मशरीरसंबन्धो ऽन्यर्मा- 
ड॑मोधमेभेदात--इति, तं प्रत्याह--क्रियासस- 
वायाभावात्‌ इति । शङ्टते--संनिधानमात्रेण 
इति | परिहरति--न इति। उपाजैनं स्वीकरणम्‌ | 
न faa विधात्मनीत्याह--न त्वात्मन इति | 

ये तु देहादावात्माभिमानो न मिथ्या, अपि तु 
गोण:, माणवकादाविव सिंहाभिमान इति मन्यन्ते, 
तन्मतमुपन्यस्य दूषयति--अत्राहुः इति | प्रसिद्ध 
वस्तुभेदो यस्य पुरुषस्य स तथोक्तः । उपपादितं 
चेतदस्माभिरच्यासभाष्य इति नेहोपपाद्यते । यथा 
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Here they say : in respect of the self that is distinct 
from the body etc., the conceit of“ I” in its own body 
etc., is secondary, not illusory ; if this be said, no; for, 
secondariness and primariness are well-known to him to 
whom the difference between the things is well-known. 
For him to whom the difference between the things is 


a chain of the blind.” One may think thus: “ This begin- 
ninglessness is not like a chain of the blind; when from a 
particular merit and demerit, there is a particular relation 
between a self and a body, it is not, indeed, from that same 
relation to a body that there result that particular merit 
and demerit; rather do these (merit and demerit) result from 
a prior relation of the self to the body, which had its 
rise from earlier merit and demerit; while this relation of 
the self to the body results from another merit and demerit oe 
to this one he says: “because there is no inherence of 
activity” etc. He objects: “If it be said that by mere 
proximity ° etc. He answers 110.” “Procuring” is making 
one’s own. That is not the case, he says, with the 
self: “ Not for the self, however ” etc. 

As for those who think that the conceit of the self in 
the body etc. is not illusory, but is secondary, like the 
conceit of the lion in the pupil etc., he introduces their 
view and condemns it: “Here they say ” etc. That person 
to whom differences between things are well-known, he 
is thus mentioned (in the words: prasiddha—vastu- 
bhedah). And since this has been explained by us under 
the commentary on superimposition, it is not explained 
here. In the twilight, in respect of a thing not apprehended 
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well-known—for example, if a çertain thing possessing a 
mane etc., and having a particular configuration is 
established through co-presence and co-absence as the 
principal signification of the word and concept “ lion,” 
and another, a man, established as possessing cruelty, 


. courage etc., which are the ordinary qualities of a lion— 


for that one, the word and concept “ lion 
dary signification in respect of that man, not for him to 
whom the difference between the things is not well- 
known. For this (latter) one, however, (the use of) one 
word and concept in the place of another can be caused 
only delusively, not secondarily ; for example, in respect 
of that whose particularity has not been apprehended 
in twilight, in the form “ This is a post,” the word and 
concept of “man” have the post as content; or for 
example, in the nacre, the word and concept which for 
some unknown reason are determined in the form 
“This is silver”. In the same way, how can the word 


as distinct from a man in the form “this is a post,” the 
word and the concept of a man due to doubt have the 
post for content; there, indeed, the attribute of being a 


Having 


or, for example, in 
। When for the white shining 
ee ‘is similarity to nacre and silver, while 


etc. 
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समन्वयं: २३६ 


वस्तुभेदः--्यथा केसरादिमानाकृतिवि- 
शेषोऽन्वयव्यतिरेकाभ्यां  सिंहशब्दप्रत्यय- 
भाड्मुख्योऽन्यः सिद्धः; ततश्चान्यः पुरुषः 
घ्रायिकेः कोयशोर्यादिभिः सिंहणुणेः संपन्नः 
सिद्धः-—तस्य तस्मिन्पुरुषे सिहशब्दप्रत्ययो 
गोणो भवतः, नाप्रसिद्ववस्तुभेदस्य | 
तस्य त्वन्यलान्यशब्दप्रत्ययो ्रान्ति- 
निमित्तावेव भवतः, न गोणो; यथा 
मन्दान्धकारे स्थाणुरयमित्यणह्ममाणविशेषे 
पुरुषशब्दप्रययो स्थाणुविषयो ; यथा वा 
शुक्तिकायामकस्माद्रजतमिदामिति निश्चितौ 


मन्दान्धकारे स्थाणुरयमित्यगह्ममाणविरेषे वस्तुनि 
पुरुषात्‌ सांशयिकौ पुरुषशाब्दप्रत्ययो स्थाणुविषयो ; 
तत्र हि पुरुषखमनियतमपि समारोपितमेव । एवं 
aaa समारोपितमनिश्चितमुदाहृत्य विपयेयज्ञाने 
निश्चितमुदाहरति--यथा वा शुक्तिकायाम्‌ 
इति । शुक्लभाखरस्य द्रव्यस्य पुरःस्थितस्य सति 
शुक्तिकारजतसाधारण्ये यावदत्र रजतविनिश्चयो 
60 
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२३७ संमन्वयः 


शब्दप्रययो, तद्वदेहादिसंघाते अहं इति 
निरुपचारेण शब्दप्रत्ययावास्मानात्माविवे- 
केनोत्पद्यमानो BT गोणो शाक्यो 
वदितुम्‌? आत्मानात्मविवेकिनामपि पणिड- 
तानामजाविपालानामिवाविविक्तो ST- 
प्रययो भवतः। तस्माद्देहादिव्यतिरिक्ता- 
त्मास्तत्ववादेनां देहादावहंप्रययो मि- 
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भवति तावत्कर्माच्छुक्तिविनिश्चय एव न vata? 
संशयो वा डेधा युक्तः; समानधर्मधर्मिणो 
alld, उपलब्ध्यनुपलन्ध्यव्यवस्थातः ; विशेषद्वय- 
स्मृतेश्च संस्कारोन्मेषहेतोः सादृश्यस्य ढिष्ठखेनो- 
अयत्र तुल्यमेतदिति। अत उक्तम्‌--अकस्मात्‌ 
 इति। अनेन दृष्टस्य हेतोः समानत्वेष्प्यदृष्ट 
_ हेतुहक्तम्‌ ; त्च कार्यद्शनोन्नेयत्वेनासाधारणमिति 
मावः । आत्मानात्मविवेकिनाम्‌ इति । श्रवण- 
कुशळतामातेण पण्डितानाम्‌; अनुपन्नतख- 

गामिति यावत्‌ । तदुक्तम--पश्चादि- 
विशेषात्‌ इति । शेषमतिरोहितार्थम्‌ । 


TA hara -++ ४०२८ >> 


a 237 


and concept of “ I,” which arise in respect of the assem- 
blage of the body etc., non-figuratively through the 
non-discrimination of the self and the not-self, be said 
to be secondary? Even by the learned men Who have 
discriminative knowledge of the self and the not-self, 
the word and the concept fail to be discriminated, just as 
by shepherds and goatherds. . Therefore for those who 
maintain that there is a self distinct from the body ete., 
the concept of “ I” in respect of the body is but illusory, 


ascertainment of nacre itself? Or there may be doubt, 
which is appropriate in two ways; for, there is seen a sub- 
strate with common attributes, while there is absence 
of cognition or non-cognition (i.e. of any means of valid 
knowledge, favourable or unfavourable); also because 
there is memory of both particulars, since similarity, 
which arouses the impressions, being located in *both, 
is common to both. Therefore it is said: “for some 
unknown reason.” Though the seen cause is common, 
there is hereby mentioned an unseen cause; and since 
that has to be inferred from the perception of its effect, 
it is not common (to both): this is the idea. “Even 
by the learned men who have discriminative knowledge of the 
self and the not-self ” ; for those who are learned, merely 
in respect of their proficiency in hearing and reflection ; that 
is to say, for those in whom the intuition of the truth has 
not risen. That has been said: “ And because there is no 
distinction from beasts’ 


not obscure. 
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not secondary. Hence, since “being embodied ” 
caused by illusory knowledge, it is established that for 
the wise one, even while alive, there is non-embodiment. 
And thus there is Scripture whose content is the 
Brahman-knower: “ Therefore, as the slough of a snake 
lies dead and cast off on the ant-hill, in the very 
same way lies this body; then that non-embodied, 
immortal life, is Brahman alone, light alone ” (Brh., IV, 
\ iv, 7); “Having eyes but without eyes as it were, 

i having ears but without ears as it were, having speech 
but without speech as it were, having mind but without 
mind as it were, having breath, but without breath as 
it were.” There is the traditional Code also, “ What is 
the language of him who is firm in knowledge?” (Gita, II) 
etc., which, while declaring the distinctive marks of one 
firm in knowledge, shows that for the wise one there is no 
relation with engaging in any activity. Therefore, not 
in the case of him who has realised Brahman as the self, 
_ is there transmigratoriness as before; he, however, 
ई who has transmigratoriness as before, has not realised 
Ee Brahman as the self ; this is faultless. 


$ 


1000 ।; 

And in the matter of non-embodiment during life for 

ise | one, he cites Scripture and traditional Code: 
> ete. This is easily understood. He concludes 


0 pic c: Therefore, not in the case of him who has 
| Brahman as the self ” etc. 


समन्वयः २३८ 


थ्येव, न गोणः। तस्मान्मिथ्याप्रत्यय- 
निमित्तत्वात्सशरीरत्वस्य सिद्धं जीवतोऽपि 
विदुषोऽशारीरखम्‌ | तथा च ब्रह्मविद्विषया 
श्रुतिः ' तद्यथाहिनिस्वयनी वल्मीके मृता 
प्रत्यस्ता शायीतेवमेवेद «शरीर शेते अथा- 
यमशरीरोऽसूतः प्राणो ब्रह्मेव तेज एव’ 
इति; “ सचक्षुरचक्षुरिव सकणोंऽकणे इव 
सवागवागिव समना अमना इव a- 
घ्राणोऽघ्राण इव' इति च। स्मृतिरपि 
: स्थितप्रज्ञस्य का भाषा › इत्याद्या स्थित- 
प्रज्ञस्य लक्षणान्याचक्षाणा विदुषः सव" 
प्रवृत््यसंबन्धं दशेयति। तस्मान्नावगत- 
ब्रह्मात्मभावस्य यथापूवं संसारित्वम्‌ ; 
यस्य तु यथापूव संसारित्वं नासाववगत- 
ब्रह्मात्मभाव इत्यनवद्यम्‌ | 


जीवतो विदुषो5शरीरत्वे च श्रृतिस्मृती उदा- 


हरति---तथा च इति । सुबोधम्‌ । प्रकृतमुप- 
संहरति--तस्मान्नावगतब्रह्मात्म भावस्य इति | 
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२३९ समन्वयः 


यत्पुनरुक्तं श्रवणात्पराचीनयोरमनननि- 
दिध्यासनयोदशनाहिधिशेषत्व॑ बरह्मणः, न 
खरूपपयेवसायित्वामिति, तन्न; श्रवण- 
वदवगत्यूर्थस्वान्मननानिदिध्यासनयोः । T- 
दि ama ब्रह्मान्यत्र विनियुज्येत, 
भवेत्तदा विधिशेषत्वम्‌; न तु तदस्ति, 
मननानेदिध्यासनयोरपि श्रवणवदवगत्य- 

ननूक्तं यदि जीतस्य ब्रह्मात्मत्वावगतिरेव सां- 
सारिकेधरमेनिवृत्तिहेतुः, हन्त मननादिविधानानर्थ- 
क्यम्‌ ; तस्मात्प्रतिपत्तिविधिपरा वेदान्ता इति, 
तदनुभाष्य दूषयति--यत्पुनरुक्तं श्रवणात्परा- 
चीनयोः इति। मनननिदिध्यासनयोरपि न 
विधिः, तयोरन्वयव्यतिरेकसिङसाक्षात्कारफलयोवि- 
धिसरूपेवेचनेरनुवादात्‌ ; तदिदमुक्तम---अवग- 
त्यथत्वात्‌ इति । ब्रह्मसाक्षात्कारोऽवरगतिः ; तदर्थत्वं 
मनननिदिध्यासनयोरन्त्रयव्यतिरिकसिड मित्यर्थः | अथ 
कस्मान्मननादिविधिरिव न भवतीत्यत आह--- 
यदि ह्यवगतम्‌ इति । न तावन्मनननिदिध्यासने 
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Again, as for the, statement that since reflection 
contemplation are seen subsequent to hearing, 
Brahman is subsidiary to an injunction and does not 
stop with its own existence, that is not so ; because, 
like hearing, reflection and contemplation are for the 
purpose of realisation. If the realised Brahman were 
employed elsewhere, then there would be subsidiariness 
to an injunction; but it is not so; because reflection 
and contemplation too are, like hearing, for the purpose 


and 


Now, it has been said" If the jiva’s realisation of 
Brahman as the self were alone the cause of the cessation 
of the attribute of transmigration, there would be, alas! the 
futility of the prescription of reflection etc.; hence, the 
Vedantas have for purport the injunction of contempla- 
tion °; restating this, he condemns it: “ Again, as for the 
statement” etc. Even of reflection and contemplation there 
is no prescription, since of these two which are established 
by co-presence and co-absence to have the fruit of intui- 
tion, there is (but) re-statement by sentences which have 
the appearance of injunctions; that is thus said: “ because 
they’are for the purpose of realisation.” Intuition of Brahman 
is realisation; the subsidiariness thereto of reflection and 
contemplation is established by co-presence and co-absence ; 
this is the sense. Why, then, should it not be an injunction 
alone in respect of reflection etc.? To this he says: 
“If the realised Brahman” etc. That reflection and con- 
templation are not principal rites with an unseen content, 
viz., the fruit of immortality, has been stated above. 
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i Fi of realisation. Therefore Brahman does not come to have 


the sacred teachings as the means of valid knowledge | 
in virtue of being the content of an injunction of 
oF contemplation ; and for this reason it is established that 
| Brahman even independently has sacred teaching as 
ot A the means of valid knowledge, because of the harmony 
ु Pg - of the Vedanta texts. And this being the case, the com- 
mencement of a distinct sacred teaching dealing with 
| that, in the form “Then therefore the desire to know 
i Brahman,” is intelligible. If it had for purport an 


Therefore, there remains for them the character of subsi- 
diary rites, like pounding, sprinkling etc.; that too is 
unsuitable, since to the self does not belong (the attribute of) 
having been used or being about to be used elsewhere; for 
(the self propounded in) the Upanisad, in particular, there 
is opposition to the observance of rites: this is the sense. 
He concludes the present topic: “ Therefore ” etc. 

And thus, the Upanisads having for purport the 
existent Brahman, since Brahman, the object of the sacred 
teaching, is other than Religious Duty, and since through 
difference of content there is difference in the न 

_ teaching, the commencement of the sacred teaching “ Then, 
therefore, the desire to know Brahman” is intelligible; 
‘thus he says: And this being the case” etc. If, however, 
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संमन्वय; २४० 


थत्वात्‌ | तस्मान्नः प्रतिपत्तिविधिविषयतया 
MAARA ब्रह्मणः संभवतीत्यतः 
स्वतन्त्रमेव ब्रह्म शास्त्रप्रमाणकम , वेदान्तः 
वाक्यसमन्वयादिति सिद्धम्‌ । एवं च 
सति ' अथातो ब्रह्मजिज्ञासा’ इति 
तद्विषयः एथक्‌ MANA उपपद्यते | 
प्रधानकमेणी अपूर्वविषये अमृतखफले इत्युक्त- 
मधस्तात्‌ । अतो गुणकमेत्वमनयोरवघातप्रोक्षणादि- 
वत्परिशिष्यते; तदप्ययुक्तम्‌, अन्यत्रोपयुक्तोपयो- 
क््यमाणत्वाभावादात्मनः ; विशेषतरत्वोपनिषदस्यं 
कर्मानुष्ानविरोधात--इत्यथेः । प्रकृतमुपसंह्रति--- 
तस्मात्‌ इति । 

एवं च सिरूरूपब्रह्मपरत्वे उपनिषदाम्‌, ब्रह्मणः 
शास्त्रार्थस्य धर्मादन्यत्वात्‌, भिन्नविषयत्वेन शास्त्र- 
भेदात्‌ , “ अथातो ब्रह्मजिज्ञासा › इत्यस्य शास्तरारम्भ- 
त्वमुपपद्यत इत्याह--एवं च सति इति। इतरथा 
तु धर्मजिज्ञासेवेति न शाखान्तरमिति न शास्त्रा- 
न्तरारम्भत्वं स्यादित्याह--प्रतिपत्तिविधिपरत्व 


61 
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२४१ समन्वय: 
| प्रतिपत्तिविधिपरत्वे हि ' अथातो धमे- 
जिज्ञासा ' इत्येवारब्धत्वान्न TR MA- 
| मारभ्येत । आरभ्यमाणं चेवमारभ्येत 
| ` अथातः परििष्टधमेजिज्ञासा ' इति 
' अथातः कत्वर्थपुरुषार्थयोजिज्ञासा ' इति- | 
वत्‌ । ब्रह्मात्मेक्यावगातिस्त्वप्रतिज्ञातेति त- 
दों युक्तः MARA: ' अथातो AR- 
जिज्ञासा › इति । तस्मात्‌ ` अहं ब्रह्मास्मि? 
इत्येतदवसाना एव सर्वे विधयः सर्वाणि 
चेतराणि प्रमाणानि | न ह्यहेयानुपादे- 


enon DI SN. mo same - 


इति । न केवलं सिडरूपताह्ठह्मातमैक्यस्य धर्मा- | 
qaaa, अपि तु तहदिरोधादपीत्युपसंहारव्याजे- 
नाह्‌--तस्मादहं ब्रह्मास्मि इति | इतिकरणेन | 
ज्ञान परामृशति | विधयो हि धर्मे प्रमाणम्‌ | 
ते च साध्यसाधनेतिकतेव्यताभेदाधिष्ठाना धर्मो- 
सादिनश्च तदधिष्ठाना न ब्रह्मात्मेक्ये सति प्रभ- 
' चन्ति, विरोधात्‌ इत्यर्थः । न केवलं धर्मप्रमाणस्य _ 
शास्त्रस्येयं गतिः, अपि तु सर्वेषां प्रमाणानामि- 
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injunction of contemplation, a distinct sacred teaching 
would not be commenced, that (study) having been com- 
menced even with “ Then therefore the desire to know 
Religious Duty”. And if it had to be begun, it would 
have been begun thus: ‘‘ Then therefore the desire to 
know the rest of the Religious Duty,” like “Then 
therefore the desire to know what subserves the purpose 
of the sacrifice and what subserves the goal of man”. 
(PM, IV, i, 1.) The realisation of the unity of 
Brahman and the self is not premised (in that sacred 
teaching); hence it stands to reason that (another) 
sacred teaching is begun for that purpose in the form 
“Then therefore the desire to know Brahman”. There- 
fore, “I am Brahman”: in this alone terminate all 


of contemplation” etc. Not merely because of being Of the 
nature of an existent is the oneness of Brahman and the 
self other than Religious Duty, but also because of opposi- 
tion thereto ; thus he says by way of conclusion: “ There- 
fore, ‘I am Brahman: in this alone” etc. By the word “this ” 
he refers to the knowledge. Injunctions, indeed, are the 
means of valid knowledge in respect of Religious Duty. 
And these, which are based on (i.e, have as content) 
differences of end, means, and modus operandi, and give 
rise to Religious Duty (through teaching it), cannot, when 
there is oneness of Brahman and the self, be based on those 
(differences), because of opposition; this is the sense. This 
is the fate not alone of the sacred teaching that is the 
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1 È injunctions and all other means of valid knowledge. Not, 
Wi indeed, when there is the realisation of the non-dual 
os. self, which is to be neither rejected nor accepted, can 
BAN g those which are contentless and are devoid of a knower 
N be fit to be means of valid knowledge. 

net Further, they say: When the secondary and the 
ie hy illusory selves are non-existent, then, because of the 
ee sublation of son, body etc., how can the thing to be 
। ही bs done, the enlightenment that I am of the nature of 
a the real Brahman, come about? Prior to the cognition 


of the self that is to be sought, there is knowership 
for the self. What is to be sought is the knower 
alone, as free from sin, defect etc. As the cognition 
of the self in the body is assumed to be valid know- 
ledge, even so is this empirically valid knowledge 
(assumed to be valid) up to the ascertainment of the self, 


means of valid knowledge in respect of Religious Duty, 
but of all means of valid knowledge ; thus he says; “‘and 
all other means of valid knowledge.” Why ? “ Not, indeed, 
when there is the realisation” otc. In non-duality, indeed, 
there is not the relationship of object and subject ; nor 
7S agency, since there is nothing to be done; nor instrumental- 
r ity, for the same reason. That is thus stated by the 
ओ and” in “and which are devoid of a knower” 
To this very effect he cites the verses of a Brahman- 
८ er: ™ “Further, they say ” etc. The conceit of the self 
son, १ wife etc., is secondary. As one feels miserable by 


te 


| 
= 


समन्वयः २४२ 


याद्वैतास्मावगतो ` सत्याम्‌ , निर्विषयाण्य- 
प्रमातृकाणि च प्रमाणानि भवितु- 
महेन्तीति | 

अपि चाहुः 


'गोणमिथ्यात्मनोऽसत्ते पुत्रदेहादिबाधनात्‌। 
सट्रह्मास्माहमित्येवं बोधि काय कथं भवेत्‌ ॥ 
अन्वेष्टव्यात्मविज्ञानात््ाक्प्रमातृत्वमात्मनः। 
अन्विष्टः स्यात्प्रमातेव पाप्मदोषादिवार्जितः॥ 
देहात्मप्रत्ययो यडत्प्रमाणत्वेन PRIT: । 
लोकिकं तद्वदेवेदं प्रमाणं खात्मनिश्चयात्‌॥ : 
इति । 


द्याह सर्वाणि चेतराणि प्रमाणानि इति | 
कुतः? न हि इति। aed हि विषयविषयि- 
भावो नास्ति; न च aaa, कार्याभावात्‌ ; 
न च करणत्वम्‌, अत एव । तदिदमुक्तम्‌ 
अप्रमातृकाणि च इति चकारेण । 

अत्रैव ब्रह्मविदां गाथा उदाहरति--अपि 
चाहुः इति। पुत्रदारादिष्वात्माभिमानो गौण; | यथा 
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agaa दुःखी, यथा स्वसुखेन सुखी, तथा पुत्रादि- 
गतेनापीति सोऽयं गौणः। न त्वेकत्वाभिमानः, 
भेदस्यानुभवसिडत्वात्‌। तस्मात्‌ * गोर्वाहीकः ? 
इतिवद्वोण; । देहेन्द्रियादिषु खभेदानुभवान्न गौण 
आत्माभिमानः ; कि तु शुक्तौ रजतज्ञानवन्मिथ्या । 
तदेवं दिविधोऽयमात्माभिमानो लोकयातां वहति | 
तदसत्वे तु न लोकयात्रा, नापि ब्रह्मातमै- 
कत्वानुभवः, तदुपायस्य श्रवणमननादेरभावात्‌ | 
तदिदमाह--पुत्रदेहादिबाधनात्‌ । गोणात्मनो- 


ऽसत्त्वे पुत्रकलत्रादिबाधनम्‌; ममकाराभाव इति. 


यावत्‌ । मिथ्यात्मनोऽसत्वे देहेन्द्रियादिबाधनं 
श्रवणादिबाधनं च । ततश्च न केवलं लोकयात्रा- 
समुच्छेदः; सद्रह्माहमित्येवं बोधि बोधशीलं 
यत्‌ कार्यम्‌, अद्देतसाक्षात्कार इति यावत्‌ , तदपि 
कथं भवेत्‌ ? कुतस्तदसंभव इत्यत आह--- 
अन्वेष्टव्यात्मविज्ञानात्प्राकप्रमातत्वमात्मनः। 
उपलक्षणं चेतत्‌ ; प्रमाप्रमेयप्रमाणविभाग इत्यपि 
द्रष्टव्यम्‌ | एतदुक्तं भवति--एष fe विभागोऽडेत- 
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one’s own misery, and happy by one’s own happiness, so too 
does one (feel) by what is present in the son etc. ; hence it is 
Secondary. But there is not the conceit of oneness, since 
difference is established in experience. Hence, it*is secon- 
dary (figurative) as in “The Vahika (the inhabitant of 
a country of that name) is an ox”. But the conceit of 
the self in the body, organs etc., is not sec8ndary, because 
of the experience of non-difference (from them); it is an 
illusion, rather, like the cognition of silver in nacre. Thus, 
it is this twofold conceit of the self that sustains the 
march of the world. If that, however, were non-existent, 
there would be no march of the world, nor even the experi- 
ence of the oneness of Brahman and the self, because of the 
non-existence of the means thereto, viz., hearing, reflection 
etc. That is thus said: “ because of the sublation of son, body 


११ 


etc. When the secondary self is non-existent, there is sub- 
lation of son, wife etc. ; that is to say, the non-existence of 
the sense of “ mine ”. When the illusory self is non-existent, 
there is the sublation of body, organ etc., as also the 
sublation of hearing etc. And thence, there is not alone 
the destruction of the march of the world; “the enlighten- 
ment that I am of the nature of the real Brahman, 
this thing to be done” which is of the nature of an 
awakening, that is to say, the intuition of non-duality, 
that too, “ how can (it) come about” ? Whence its impossi- 
bility ? To this he says: ‘‘ Prior to the cognition of the self 
that is to be sought, there is knowership for the self.” 
This (knowership) is a synecdoche; the distinction 
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of valid knowledge, object of valid knowledge and 
means of valid knowledge is also to be understood. This 
is what is said: this distinction, indeed, is the cause of 
the intuition of non-duality, since it invariably precedes 
it; therefore, when that is non-existent, the effect is not 
produced. Nor is the self to be sought other than the 
knowing self; ‘hus he says: “What is to be sought is the 
knower alone, as free from sin, defect etc.” The illustra- 


tion of the necklet round one’s neck has, indeed, been 
$] | stated. 

५८ Be this so. From what is non-valid, how can there 
Tr be the origination of the absolutely real experience of non- 
Bec duality? To this he says: “As the cognition of the 
self in the body is assumed to be valid knowledge, even 
so is this empirically valid knowledge (assumed to be valid)” 
The terminus of this he states: “up to the ascertainment 
of the self”; up to the intuition of the nature of Brahman; 
this is the sense. This is what is said; even by those 
who maintain the absolute reality of the world, it must be 
said that the conceit of the self in the body etc. is illusory, 
_ Since it is sublated by valid knowledge. And of this it should 
_ be admitted that it is the cause of all valid knowledge, and 
= thatit sustains the real march of the world. This is the mode 
for us too in respect of the intuition of non-duality. Nor 


internal organ, absolutely and invariably real." 
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समन्वय: २४४ 


साक्षात्कारकारणम्‌ , ' ततो नियमेन. प्राग्भावात्‌ ; 
तेन तदभावे कार्य नोसद्यत इति। न च 
प्रमातुरात्मनोऽन्वेष्टव्य आत्मान्य इत्याह---अन्विष्ट: 
स्यात्प्रमातेव पाप्मदोषादिवजितुः । उक्त 
हि ग्रीवास्थग्रेवेयकनिद्शेनम्‌ | 

स्यादेतत्‌ । अप्रमाणात्कथं पारमाथिकादै- 
तानुभवोतत्तिरियते आह — देहात्मप्रत्ययो 
यद्वत्प्रमाणत्वेन कल्पितः | लोकिकं az- 
देवेदं प्रमाणं तु | अस्यावधिमाह--आ आत्म- 
निश्चयात्‌ ; आ ब्रह्मस्वरूपसाक्षात्कारादित्यथेः । 
एतदुक्तं भवति--पारमार्थिकप्रपञ्चवादिभिरपि देहाः 
दिष्वात्मामिमानो मिथ्येति वक्तव्यम्‌, प्रमाण- 
बाघितत्वात्‌। तस्य च समस्तप्रमाणकारणत्व 
भाविकलोकयात्रावाहित्वं चाभ्युपेयम्‌ । सेयमस्मा- 
कमप्यडेतसाक्षात्कारे विधा भविष्यति । न चाय- 
महैतसाक्षात्कारोऽप्यन्तःकरणवृत्तिमेद एकान्ततः 
परमार्थः । यस्तु साक्षात्कारो भाविकः, नासौ 
कार्यः, तस्य ब्रह्मस्वरूपत्वात्‌। ` अविद्या तु 
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२४५ समन्वय; 


ययविद्यामुच्छिन्याज्जनयेद्वा, न तत्र काचिदनु 
पपत्तिः । तथा च श्रुतिः En 


` विद्यां चाविद्यां च यस्तडेदोभयं सह । ` 
अविद्या aa dat विद्ययामृतमरनुते ॥ 


इति । तस्मात्सवेमवदातम्‌ ॥ 


इति चतुःसूत्री समाप्ता | 
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whether it destroy or generate (other) Nescience, there is 
no unintelligibility whatever. So too says Scripture: 
$ Knowledge and Nescience, he, who knows both together, 
passing byond death by Nescience, enjoys infnortality 
through Knowledge.” ° Therefore, everything is clear. 


HERE ENDS THE CATUH-SUTRI-BH&MATI 


NOTES © 
PAGE 2 


1. Vacaspati, like Padmapida, the author of the 
Pañcapādikū, recognises two kinds of Nescience. These 
are the karana-’vidya and the karya-’vidyas. The former 
is beginningless; the latter too are beginningless, but in 
the same sense as a continuous stream. Karana-'vidya is 
one, on the view of some, but not according to Vacaspati. 
Another name for it is mula-’vidya. As contrasted with it, 
the others are called tula-'vidyas or avastha-’jfianas, modal 
ignorances. See further, Introduction, section V. 

2. The world, movable and immovable, has to be 
created through Hiranyagarbha, and thus requires greater 
effort than the elements; hence their comparison to the 
smile, which requires greater effort than a mere glance: 
so says the Kalpataru. 

3. This is a joint salutation to the Vedas and to 
Paramasiva, whom Vācaspati would appear to identify 
with the Saguna-Brahman, possibly following the lead 
of Sahkara; see the S%vadvaitanirnaya, para 3. 233, and 
the paras immediately preceding. The six angas of the 
Veda are phonetics, prosody, etymology, grammar, 
astrology and ritual; the avyayas (indeclinables) like 


the particle ca (meaning and’) are innumerable. The | 
six atgas of Paramasiva (Bhava) are omniscience, — 


> 
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i contentment, eternal wisdom, independence, eternal illimi- 
; table resources, and unimaginable power; the avyayas 
a (imperishable properties) are ten: knowledge, non- 
tis attachment, lordly power, austerity, truth, mercy, firmness, 
i E creatorship, self-knowledge and controllership: thus the 
be. Kalpataru. 

be 4, Amalénanda takes this expression to refer toa 
ert deity fond of sesamum. From a verse quoted in the 
+ Kalpataru the word “ Martanda” would seem to refer 
pil to the Sun. Das Gupta says Tilakasvamin is another 
at ; name for Karttikeya or Skanda (see HIP, II, 107); in this 
228 identification, he has also the support of the Rjuprakas’ikd, 
if 5. Secondary Creator (apara-vedhas). Vyasa is 


Las said to be so, because of a boon granted to him, in 

E common with Daksa and others, in virtue of which they 
are known as Prajapatis (creators). The Rjuprakūsvikā 
justifies the attribution of creatorship to Vyasa on the 
ground of his being an incarnation of Visnu’s cognitive 
energy, as stated in the Puranas; the second line of the 
verse would thus be a justification of the.second half of 
the first line. 

ol 6. The bhasya of Sankara is clear to outward 

appearance; but the depth of thought revealed on analysis 

shows its might and majesty. 


_ % Le. condition or cause; fire is the pervader and 
smoke the pervaded (vyapya). That which is more 
extensive (adhika-desa-vrtti) is the pervader, and that 


Ea I 


ich is less extensive (nytina-deva-vrtti) is the pervad 


cal. The pervader in the present case is the 
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y are, of course, co-extensive, where the relation is 
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condition of the inquiry, i.e., lack of knowledge plus 
the existence of profit from the knowledge. 

8. That is to say, the body whereon the attributes 
of the self have been superimposed. ? 


PAGE 4 


9. The intellect is the determinative faculty ; 
certitude belongs to it, while doubt belongs to the\mind 
(manas). It is essential to remember that all these 
psychical factors are in their own nature unconscious. 


PAGE 5 


10. The usage “ You are myself” does exist, but it is 
very rare; hence the word extensive” is used advisedly. 


PAGE 6 


11. That is to say, present it (avabhasayanti) as of 

the same nature as themselves: Rjuwprakastka. 
12. What is here meant is the cognition of thé one 
being of the nature of the other (itaretaratva-pratitih), 
rie The 
latter is never doubted and its non-existence needs no proof. 


PAGE 7 


13. For the superimposition of attributes there must 
be either superimposition of their substrates or such a 
relationship between the latter that one may reflect the 
other. Neither of these being possible as between subject 
and object, whence the superimposition of attributes ? 
The quotation is from the Slokavarttika, V, 39 (p. 280). 


PAGE 8 


14. Knowledge through perception necessarily comes 
before knowledge through any other means, such as 


250. NOTES [Pp. 9-10, N. 15-18 


inference etc., and certainly long before knowledge through | 
verbal testimony. Herein consists the priority (jyestatva) 
of perception. Further, words can convey knowledge only | 
when thty are perceived. For his arguments in meeting 
this contention, Vacaspati is indebted to Mandana Misra; 
see the Brahmasiddhi, pp. 39-41, esp. p. 41. The example 
given for the origination of valid knowledge from what is 
empirically, but not absolutely, real may be paralleled by the 
difference of significance brought about by emphasis. 
Emphasis does not belong to the nature of the words; but 
when imposed on different words in a sentence, the sense of 
the sentence differs; the difference in sense is validly 
apprehended, though resulting from what is superimposed. 


PAGE 9 


15. This is a statement of Sabarasvamin. The 
“ other” is the implied sense (laksyartha). 

16. PM, VI,v,54. The archetypal rite is that all of 
whose subsidiaries have been explicitly laid down by Scrip- 
ture. There are other rites modelled on these; they are 
called vikrtis; their subsidiaries are as a rule taken over 
from the injunctions as to the prakrtirite. Where, however, 
a particular subsidiary has been laid down for the vikrti, 

| the corresponding subsidiary from the prakrti will not be 
_ taken over; the subsequent prescription in the vikrti sublates 
_ earlier injunction in the prakrti. Thus, the prescrip- 
tion of kusa grass as an auxiliary in the prakrti is sublated 

ən there is an express prescription of yara in the vikrti. 


mr: 
17. Tantravarttika, p. 819. 


18. T ७ agnihotra ” is the name of a particular _ 
an obligatory rite, There is another rite called the 


ay 
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> kundapayinam ayana” which is not obligatory, though 
the injunction in that regard uses the word “ agnihotra ”. 
The object of using this word is to indicate not the identity 
of the rites, but the need for transferring from tRe obliga- 
tory rite all such subsidiaries as are not expressly laid down 
for the other. On the whole topic see PM, I, iv, 4; II, iii, 
24; and VII, iii, 1-4. | 


6 
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19. That is, in the cognition “I am inthis very abode, 
but cognising ”. 


PAGE 13 


20. There is no cognition of the form “I am the 
body”; but the cognition “I” is none the less due to the’ 
erroneous identification of the self with the non-self ; that 
is why it is said that the identification is a fact, though 
not present in cognition. ९ 


21. The Sanskrit “adhyasya vyavaharah ” involves - 


the use of the participial suffix (-ktva) in “adhyasya” 
(superimposing). This is justifiable only where there is a 
common agent for both activities. See Panini: 3.4.21. 
Vacaspati says there is this justification. 

22. While Vacaspati identifies mithyajfana with 
adhyasa, treating prior superimpositions as the causes of 
subsequent ones, Padmapada sees here a reference to the 
primal cosmic ignorance. He splits up the compound 


into mithya and ajfana. There are undoubtedly diffi- , 


culties in treating Primal Nescience aS a Cause ; see the 
Introduction. The author of the Vivarana, a commentary 
on the Pafcapadika, justifies Padmapada’s explanation 


on the ground that to allege superimposition as the cause 
63 


CC-0. Gurukul Kangri University Haridwar Collection. Digitized by S3 Foun 
N S 


dation USA . 


JI 


क es T 


KOA ime. 


५ ? 


१529 NOTES [Pp. 15-18, N. 23.95 


0५ of superimposition would be to commit the fallacy of 

y self-dependence (atmasraya). But as Mandana and Vacas- 

र pati are never tired of pointing out, full intelligibility is 
` just what one may not expect in the case of Nescience ; 
Em non-intelligibility is constitutive of its very nature. 
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a 

23. The bhasya says that the empirical usage 
(vyavaharah) is natural and beginningless. But if that 
were so, it could not have a cause. Hence, the beginning- 
lessness should be taken really to qualify the cause, viz. 
superimposition. But this is itself an effect of prior 
superimpositions. How, then, can that be said to have 
no beginning? The reply is that what is here intended 
is not the absence of any beginning, but the absence of any 
beginning that may be said to be the first; in other words, 
we have a continuous process like that of a perennial 
stream. Such beginninglessness is called karya-’naditva or 
= pravaha-naditva, as contrasted with svartpa-’naditva, 
i such as belongs to the jiva, 1४४७18, Pure Intelligence, the 
difference between the jiva and Isvara, Nescience, and its 

relation to Intelligence 
= 24. According to Vacaspati, satta (reality) consists 
unsublated self-luminosity. The other views, e.g. the 
ence of reality as a genus, and practical efficiency, 
aintained by the Naiyayikas and cannot appeal to 


advaitin for the reasons mentioned, viz. the introduc- __ 
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5. Thi (or something very much like it) — 
in for criticism at the hands of Kavitarkika 
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Cakravarti Nrsimha Bhattopadhyaya, of whom we know 
nothing beyond the summary given of his views in the 
first chapter of the Siddhantales'asahgraha. The point 
of the criticism is this: does the yellow, which 8005 forth 
with the rays of light, pervade the object? If it does not, A 
there is no possibility of its superimposition; if it does, 
then, even others who are near by should perceive thé 
shell to be yellow, as if it were gilded. What the 
Cakravarti is criticising is the notion of two psychoses 
in an illusion, one cognising the “this” and the other 
the “yellow” or the “silver’’; neither the existence nor 
the functioning of two such psychoses is intelligible, 
according to him. It is not clear from the Bhamatt 
whether Vidcaspati recognises two psychoses, though 
his language suggests such recognition; but Appayya 
Diksita who briefly refers in the Parimala to the 
Cakravartin’s criticism, makes out that it applies only to the 
Tarkikas. छ 

26. An interesting question in relation to this 
experience is “ whence the previous experience of bitterness 
for an infant, who has not yet tasted anything bitter, 
but turns away from the mother’s milk, because of the 
delusion caused by biliousness that it is bitter?” One 
explanation is that the bitterness is imported from } 
the experiences of a prior. life. Cf. SLS., pp. 204-205 
(Kumbakonam edition). 


2%. There has been more than one theory of reflection 
in advaita philosophy. _Vacaspati seems to hold in 
common with Padmapada and the Vivaranacadrya that 
the image which appears to be apprehended is but the 
original face. There is a difference of opinion as to Loe 
whether the original itself is apprekendsas but in a 
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H different place or the original that is present in its own 
perry = a 

eee) proper place. Padmapada holds the former view and says 
es that those who maintain the latter are patently 
tg ' contradi¢ted by experience (see the Pancapadika, p. 23). 
R i = The latter view is that maintained by Vacaspati, and 
aie must be part of his inheritance from another, possibly 


Mandana, as atherwise it could not have come in forút 
criticism even in Padmapāda’s days. The Bhūmati view. : 
is that the reflected rays go back to the original image 
where it is and apprehend it, but not as where it is. In 
support of the view that what is apprehended is the 
original image itself, the Vivaraņācārya points to the 
form of the sublating cognition “The face is not there” 
not “The face is not”. As regards Vacaspati’s own . 
exposition, Appayya Diksita rightly remarks in the 


Parimala that the element of “ non-apprehension of the 


location of the original” is not essential to all reflection, 
since it is absent from the cognition of the reflection of 
a tree, for instance, which may co-exist with the cognition 
of the tree where it is really located. The doctrine 
| that the rays from the sense of sight are turned back 
v by the stronger rays of the sun does not seem to be’ 
< shared by the Vivaranacarya, who says they are turned 
back by the reflecting medium, the mirror etc. Neither 
_ version of the theory, of course, corresponds to the 
_ modern physicists notion of reflection, according to 
which the rays of the sun or other illuminant are 
reflected, not rays from the sense of sight. The most 
erful criticism of the theory that the reflected image 
3 d entical with the original comes from the Advaita- 
cārya (probably Rangaraja Diksita, Appayya’s 
4 o holds that the reflected image is a fictitious 
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creation of Nescience,, like the water of the mirage. 
These are some of the points urged by him. (i) ‘It is not 
true that there is no notion of an independent face in 
the mirror. Children and other unsophisticated persons 
take the reflection to be an independent entity. (ii) The 
reflection does not have the properties of tho original. 
The reflection of the sun does not bura, nor does the 
reflection of the moon cool. (iii) When we look at a 
calm sheet of water, we see not merely the reflections of 
our faces, but also the sandy bed. The only possible 
explanation is that some rays from the sense of sight 
pass through the reflecting medium while others are 
turned back. Whence this difference in the strength of 
the rays? Again, the rays which are admittedly weaker 
than water and are consequently turned back therefrom, 
are yet said to be stronger than the much stronger rays 
of the sun, so that they go up to the solar orb and enable 
us to see its reflection in the water! See further SLS., 
pp. 268-280 (Kumbakonam edition). 
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28. ‘‘gandharva-nagara”’ is a delusion of cities, 
buildings etc., seen in the clouds. 

29. It is said that the eye treated with the vasa 
(a bilious substance) from a frog, sees a bamboo as a 
snake and the colour of a snake in the colour of the 
bamboo. See the relevant portion of the Kalpataru and 
the Parimala thereon. 


30. © marusu maricika-nicayam ” 


is literally a body 
of son’s rays (shining) over a desert (and giving the 
appearance of water); it is therefore rendered here 


as “mirage”. The Rjuprakasika takes “uccavacam” 
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(understood in our translation to, mean “ high and low” as 
qualifying “ waves”) along with “ maricika-nicayam,” the 
whole compound meaning 1110 unspeakably intense 
rays of the sun shining over a desert” ; according to this 
commentary “ 1005080811 ” means  vicim agocaram ” or 
“atyadhikam”. | 
a 

PAGE 20 

31. “bhava-’ntaram abhavo hi.” This part of the 
line occurs in the Slokavarttika, p. 566, where, however, it 
is followed by “ purastat pratipaditab ” not by “ kayacit 
tu vyapeksaya”’. The whole line as here quoted occurs in 
the Vibhramaviveka of Mandana Misra (see v. 129, p. 14, 
Madras edition). It is not unlikely that Vacaspati’s own 
quotation is from Mandana. 
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32 Cp. karya-karana-bhavad va svabhavad va 
niyamakat 

ae avinabhava-niyamo ’darsanin na na 0815891181. 

_ 33. The verse is from the Slokavarttika, p. 476. 

This view of Kumarila, which treats existence and non- 

existence as co-existent aspects of everything, is to be 


y kind of reality to non-existence, since the non- 
tence of anything, say a pot, is nothing more than 
locus, i.e., the ground itself. The line “ bhava- २ a 
abhavo nyo na kascid anirupanat’’ seems to 
; to be reminiscent of this view; and it is 
ently mistaken for an expression of the 
; see, for instance, D. M. Datta, The Sie | 
J. ). 160 and the foot-note. The ascription, 
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however, is erroneous, since that line is Kumarila’s descrip- 
tion of his own position. See the Slokavarttika, p. 245; 
also the Vibhramaviveka, v. 12%, p. 14, where this line is 
cited in the exposition of the Varttika-kara’s owr position. 


PAGE 22 
34. See Note 33. 


PAGE 25 


35. Expressions like “long-lived one” and “ beloved 
of the Gods ” are applied to the opponent, more particularly 
to the Buddhist, sarcastically, to indicate his folly. 


PAGE 27 

36. “ True,” that is, literally, “correspond to their 
objects.” Correspondence for the Naiyayikas and for the 
Prabhakaras (whose view is set forth in the present passage) 
| seems to have meant nothing more than ° practical effici- 
ency ”. It is difficult to determine whether the Naiyayikas 
ever understood it to mean “resemblance” and could be 
characterised as representationists. 


PAGE 30 
37. For the criticism of akhyati-vada Cp. the Brahma- 
siddhi, pp. 136-147, esp. p. 137. 
PAGE 31 
38. Bhasmaka, morbid appetite due to over-digestion ; . vi 
seems to have been known as Y@naitti in Tamil; Cp. Mani- 
mékalai, patikam, line 66. 
PAGE 32 द ५७ 
39. The Nydyakanika is Vacaspatis Commentary on Tee 
Mandana’s Vidhiviveka. Amalananda in the relevant part 
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of the Kalpataru gives asummary of Vacaspati’s arguments 
in the Nyayakanikda. The main argument is this. Truth - 
‘is self-evident, not made known by constancy of the cogni- 
| tion to its object. If cognition does require constancy, for 
‘what purpose does it need it—for the presentation of the 
object cognised or for successful practical activity ? Not 
the first, since cognition does not arise first and then present 
the object; rather does it arise as the presentation of an 
‘object. Nor the second OFor, in order to apprehend con- 
stancy, practical officiency etc. should be first appre- 
110100११५२ Is this effected by another cognition? Then the 
‘constancy of that cognition comes in question and we have 
an infinite regress. If another cognition be not needed 


> 


E p the second cognition, validity would be ascertained 

sk neither for that cognition nor for the first cognition, de- | 
f = pendent thereon for its validity. And if the validity of 

ji the second cognition be self-evident, why not that of the 

| 

L 


first as well? 
The Brahmatattvasamiksa referred to three lines 


later is Vacaspati’s commentary on the Brahmasiddhi of 
Mandana. 
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40. The Rjuprakasika reads “atmā ’jado” taking 
the two words “self” and “non-inert” in apposition, so 
that the sentence means “Tf it is manifest, it stands 
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and with this we got no further forward, as the analogy 
of the ignorant father and the scholarly son still applies. 
PAGE 38 

5 x) 

42. For, then, the plurality of reflections of the sun 
would introduce difference into the sun. It is to be noted 
that this demonstration of self-luminosity as offered by the 
objector, with a view to show the impossibility of 
superimposition. ? 


PAGE 41 


43. Chūnd., VI, iii, 2. 

44, There is a continuous stream of superimposition, 
wherein jiva-hood and object-ness (visayatva) alternate, 
without the defect of reciprocal dependence. The content 
of an earlier superimposition may be jiva-hood; and this 


jiva may become the object of the next superimposition. 
गि 


PAGE 42 

45. Svet., VI, 14. 

46. ‘‘Praudhi-vada” is sometimes rendered as an 
extravagant argument”. It is in the nature of a supple- 
mentary argument, which proceeds by conceding the op- 
ponent’s assumptions though really untenable as sug- 
gested by its synonym. It has no strict relevance to the 
main thesis as its establishment. Thus the denial of God 
in the Sahkhya Sutras is said by Viifiana Bhiksu to be 
a praudhi-vada ”’. 
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47. That the inner self, which is pure intelligence, 


ig different from intellect etc., this is what is to be 
64 
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apprehended ; this apprehension constitutes the final cogni- 
tion, which is of the same class of reality as what is removed 
| thereby, though it is of a higher degree in that it requires 
ai nothing €lse for its own removal. The rise of this cognition 
A is of itself the removal of Nescience, since nothing else 
t: remains to be acquired or done for this removal. But even 
न the final cagnition is other than the knowledge which is 
the self; it only helps to reveal the latter, through remov- 
ing’ the obscuration caused by Nescience; hence that 
cognition may be spoken of as “ knowledge” only deri- 
vatively or secondarily. 


PAGE 49 


48. The reading in all printed texts is “ pravartate,” 
though “ pravartante ” seems obviously to be called for. 
As the text stands, the meaning would seem to be “ why 
should he (the knower) not function of himself” ? But it 
is évident both from what follows and from the com- 
mentaries that it is the functioning of the senses and of the 
pramanas generally which is here in question. The reading 
| ‘ pravartante ” has been adopted in the present text on 
_ the strength of two MSS. in the Adyar Library: 30 L 22 
: कः (Grantha script) and 40 B 19 (Malayalam script). It is 
È _ interesting to note that the Kalpataru takes the second 
question to relate to a different objector and not to be merely 
matory of the first question. The first questionis why 
he knower utilise the pramanas ?’’ The atmanepada 
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nature functions of itself in the presence of Spirit, for the 
benefit of Spirit. But there is another possibility that 
prakrti and its evolutes may function, not for any one’s 
benefit, but just because it sis their nature. 


The second 
question is based on this possibility. 


This interpretation, 
says the author of the Abhoga, is justified, nay demanded, 
by the force of “eva” in “svayam eve kasmat” etc. 
One may also note in this connection that, while for 
Vacaspati adhisthanam (in the Bhasya) means “ controller” 
Padmapada, Anandagiri and Govindananda take it to 
mean “locus”. The sentence in the Bhasya would thus 
mean: and without the locus of the senses (that is to say, 
the body) there is no functioning.” 


PAGE 50 


49. The words of the Bhasya “And without a 
knower” etc. imply also “ and without valid knowledge”. 
The need for a knower who can control the pramanas 
has been already explained, and there is no need to 
repeat it. What is shown here is the need for superim- 
position, because of the nature of valid knowledge, viz., 


the combination of intelligence and non-intelligence (cid- 
acid-rupa-garbhini). 


PAGE 53 


50. PM, III, vii, 18. The question is whether the 
sacrificer (yajamana) should personally engage in each 
act of sacrificial ritual, including all subsidiaries or 
whether it will suffice if he makes the dedication of 
the sacrificial material. The prima facie view is that 
the sacrificer should himself engage in all the rites, 
since the fruit is declared to go to him; and the 
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fruit necessarily goes to that agent who is implied by 
the activity of engaging in the rites. The final view is 
that the services of the officiating priests (rtviks) have 
been forfnally purchased bye the yajamana and that this 
purchase would be futile if the yajamana had to perform 
all the rites himself. The aphorism cited here is the 
statement of the prima facie view ; but in both views, the 
fruit is understood to go to him who engages in activity for 
its sake ; and this is all that is intended to be illustrated here. 


PAGE 56 


51. Cp. Brahmasiddhi,p, 43. There are three expect- 
ancies for every operation prompted by an injunction: what 
is to be accomplished? wherewith? and how? In the 
case of the syena or hawk sacrifice (so called because it 
injures the enemy even as quickly as a hawk would 
pluck out the enemy’s eyes) injury to the enemy is 
what: is to be accomplished. But this cannot be in the 
last resort a Scripture-ordained end, since it conflicts with 
the prohibition of injury to all beings. It is at best a 
A Scripture-permitted end. One of the expectancies, there- 
fore, is not fulfilled from an absolute point of view: 
‘Despite this, the injunction of the hawk sacrifice is 
‘observed by those who are eligible for it, i.e. those who 
have not conquered anger. 
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PM, I, ii, 40. 


| mu chya-’rthah would ordinarily mean “primary ” 
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or “expressed” as opposed to “secondary” or “implied 
sense ”. The inner self, however, is not the primary or 
expressed sense of the words “ That” and “thou” in “ That 
thou art”. Hence, the wordemukhya here mean% nothing 
more than “ non-figurative ”; see the Rjuprakasika. 


PAGE 65 
e s 
54. “ dandi presin anvaha.’’ Scripture says “ maitra- 
varunah presati cai ‘nvaha ca.” While the adhvaryu 


actually offers the oblations, the maitra-varuna has the 
task of preparing them and the hotp priests have the 
function of calling on the deities to come up as soon as 
the offerings are ready. On the adhvaryu satisfying 
himself from the maitra-varuna that the offerings are 
ready, the latter, with the formers consent, gives 
permission to the hotf priests, in the formula © asravaya,” 
to call the deities. When the invitation has been made, 
that fact is communicated to the adhvaryu by the 
maitra-varuna in the formula “ astu_srausat”. The first 
of these formule is called the praisa and the second the 
anuvacana. That the uttering of both of these belongs 
to the maitra-varuna results from the text already 
mentioned. When, therefore, it is said later ° dandi 
presan anvaha (the priest with the baton -chants the 
permission and the reply),” this should be taken to be 
a restatement in respect of the chanter and the chanting, 
being injunctive „only in respect of the qualification of 
having a baton. If the emphasis were not on the baton, 
the statement would be wholly futile. Hence the 
importance of what is not primary in the sentence. But 
this is not so in the case of ° brahma-jijiasa ”. 
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PAGE 66 


55.  man-badha” etc.; see Panini, IIT, 1, 6. This 
aphorism, says that the stems mentioned, viz., man, badha 


etc., undergo a duplication and a lengthening of the initial 
consonant. Thus, from man we get mamin; this, in 
accordance with another rule, becomes 1770570772; and this 


. ft x . ५६ ७ 
with san-suffix, which, however, does not mean desire” 
in the present case, becomes mimamsa. 


PAGE 70 
SE 7200 1, 1, 1. 
PAGE 73 


57. YS, I, 14. 
58. Brh., IV, iv, 21. 


59. Manusmrti, VI, 35. The three obligations are $ 

(1) to the Gods, (discharged by sacrifices), (2) to the दु 
fathers, (discharged by the creation of progeny), and F 

(3) to the sages, (discharged by study of the Veda and त 


observance of ‘brahmacharya). The two smrtis cited a 
E few lines earlier are respectively Manu, II, 28 and Gautama, 
= गा, 22. On the whole subject of the relation of karma 
_ fo jfiana Cp. Brahmasiddhi, pp. 27-37. 


PAGE 74 

ei 60 “ samyoga-prthaktva ” is literally a two-foldness 

(Gi. , difference) of relation. The subsidiary happens 

in two relations, one with the rite of which it is 

ry part, and the other with the fruit specifically 
7.7. there are two texts “khadire pasum 

is to tie the beast to the ebony stake)” 


viryakimasya yūpam karoti (he who 
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desires virility is to make the stake of ebony)”. As 
Subserving the sacrifice, ebony would be a constant factor 
thereof; but, as subserving the desire for virility, it 


would be a variable factore There is no inconsistency 


in the same subsidiary having this twofold relation (sam- 
yoga-prthaktva). 
61, Ked. 865. गाण, iv, 32. 


It is werthe noting that 
Mandana’s 


interpretation of the horse-analogy is both 
distinctive and interesting. He who wants to go quickly 
gets hold of a horse, though he can otherwise foot the 
distance. The use of ritual is analogous to the service 
rendered by a horse; see Brahmasiddhi, pp. 36-37. 

62. Proximate and remote contributories’’ are the 
results of two varieties of auxiliaries, which are distinguish- 
ed as they subserve the rite and indirectly the fruit, or 
the fruit alone directly, not the rite; the fruit being distant 
in time, what subserves that alone is said to be a remote 
auxiliary (aradupakiraka); what subserves the rite directly, 
é.g., the material used or to be used, is a proximate contri- 
butory (sannipatya- or samavayika-upakaraka). Where 
the subsidiaries of a rite are expressly mentioned by 
Scripture, they are said to be obtained by direct teaching 
(upadesa); where, however, they have to be derived from 
another rite which is its model, they are said to be 
obtained by transfer (atidesa). For a full list of subsidiaries 
(angani) see Mimamsd-nyiya-prakas‘a, (Edgerton) : sections 
182-191. See list of corrections. 
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63. The agneya and two other rites constitute the 
darsesti; similarly the agneya with still two other rites 
constitutes the paurnamasesti. The two groups of three 
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bring about heaven as the ultimate fruit. But since 
this fruit comes after much delay, while the rites perish 
as soon as they are performed, an unseen potency 
(aptrva) has to be assumod; this is produced by the 
rites and it in turn produces heaven. But each rite 
does not produce heaven; it is only the six rites together 
with their subsidiaries that produce that result; each 
of these perishable rites, however, should produce an 
apūrva, while the ultimate result, heaven, is the result 
of an apūrva which is final (parama-’purva) and to which 
all the other apūrvas (known as utpatty-apūrvas) contri- 
bute. Now, the samit is the name of one of the 
rites subsidiary to the three main rites of the darya or 
paurnamasesti; it produces its own apūrva which is 
contributory to the paramā-pūrva generated by the 
agneya etc. It is only in order that the agneya etc. may 
produce their fruit, that the due performance of the samit 
etc. and the generation of their appropriate apuirvas 
are necessary. But it is possible to perform the agneya 
etc. even without performing the samit etc. In the 
case of the purodasa, the sacrificial cake made of rice flour, 
we have a different relationship ; in the absence of purodasa, 
the agneya etc. could not be performed; these depend on 


the purodasa for their very existence, not merely for their 
 fruitfulness. 


_ 64. The mortar in which the rice-grains for the 
crificial cake are pounded is purified by sprinkling. 


For the school of Mandana and Vacaspati, 
stimony is not of itself a means of immediate know- 
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sense-organ) intuites the real, as aided by knowledge gained 
through testimony, reasoning thereon and so on. As 
against this, the Vivarana school holds that knowledge 
through verbal testimony may of itself be immediate. An 
example given of this is the statement “Thou art the 
tenth” addressed to the proverbial party of ten fools who, 
on crossing a river, reckoned up their totak number as nine, 
each enumerator leaving himself out of the counting. 
When the enumerator is pointed to by an outsider with 
the words “Thou art the tenth” there arises the full and 
immediate certitude of his being the tenth man and of the 
whole party being safe. Verbal testimony would thus 
seem to be a cause of immediate knowledge. The follow- 
ing free rendering of a passage from the Kalpataru will 
be of interest in this connection: © This is the idea OfA 
Brahman, though of itself immediate, mediacy is apprehend- 
ed because of delusion. Hence, the intuition thereof can 
be only through a means of valid immediate cognition. 
‘And since the internal organ generates in the conditioned 
‘self the immediate psychosis of ‘I, that (organ) is 
Oe to be the cause of immediate cognition in the 
self. That (organ), however, as aided by the succession — 
of cognitions of the unity of Brahman and the self, intuites 
‘in the case of the jiva its being of the nature of Brahman, 
which is secondarily implied by the word ‘ That in th 
‘same way as the sense of sight aided by the retenta of 
‘prior experience is the cause of the recognition of the 5 
oneness implied by ‘that-ness’ and ‘this-ness’ (in the _ 
recognition This is that Devadatta’). But verbal testimony 
is not settled to be the cause of valid immediate cognition. 
If cognition were intuitive because of the object cognis GSE 
being capable of immediacy (as is maintained by some 
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advaitins, e.g., the author of the Istasiddhi), that (immediacy) 
would result even for the inference whose content is the | 
difference between the body and the self. Even in the case 
of Thou art the tenth,’ the intuition results only from the 
sense-organ as aided by that (statement). 7-Further, the 
immediate cognition generated by contemplation of the 
knowledge rssu¥ing from the Vedantas cannot be delusive, 
because of the strength of the basic means of knowledge, 
(i.e., Scripture). > Nor does it follow that validity is extrin- 
sic; for, confirmation by the basic means of knowledge is 
sought (only) to remove the suspicion of invalidity. This 
has to be admitted because of such texts supported by rea- 
soning as But it is seen by the concentrated intellect’. 
Cognition from verbal testimony arises only in the | 
form that which is directly immediate,’ not in the | 
form ‘Brahman is mediate’; yet, the cognition remains 
| mediate, because of the nature of the instrument (verbal Bi 
À testimony), and is not delusive ; thus, everything is clear.” | 
| हा Cp. Brahmasiddhi; p: 134. One is tempted to think that! ४ 
i . between the two rival views, there is but a distinction है | 
without a difference. Even where verbal testimony is | 


held to cause immediate cognition, the object, it is said, 


N should be proximate or immediate. May not this | | 


4 % क imity mean proximity to a sense-organ, t.e., the mind i \ 


श्र 66. According to Vacaspati, what is veiled by fX 


ह science is the conditioned Brahman ; for, the uncondi- ° 
~ ioned is flawless; it can be neither veiled nor 8 f 
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What is revealed by the final intuition must, therefore, 


की also be the conditioned Brahman. In veiling and in, F 
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( the conditioning is sugh that the condition does not 
दै appear; the pure Brahman itself seems to appear; the 
scondition is the psychosis, which, as has been said, is 
itself on the brink of destruction. This conditior operates 
by its very existence, constituting an exception to the 
general rule that a condition operates as such only 
when known to be such. See further the Kalpataru 
on this topic. Here, again, the difference between the 
Bhamati and Vivarana schools tends to be verbal rather 
than material; for, the distinction is difficult to make out 
between what is said to be the intuition of pure Brahman 
and what is said to be the intuition of the conditioned 


Brahman, but without any awareness of the condition or 
the conditioning. 
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67. The expression “ bhinna-karmata’’ means the per- 
formance of action suited to those who are differenf, i.e., 
who have not the conceit of being human beings ; actions, 
in other words, which are suitable to beasts etc. It has 
been translated rather freely as “ transgression of the law”. 

68. Vacaspati's account of release while embodied 
(jivan-mukti) is not very satisfactory. In the present 
exposition he seems to hold to the view of Mandana 
(Cp. the Brahmasiddhi, p. 130), that the so-called perfected 
saint is not wholly perfect; he is only a sadhaka, not 
a- siddha. But later on, in commenting on IV, i, 15, 


Vacaspati echoes Sankara and maintains expressly that ° 


the jivan-mukta is a siddha, not a sadhaka. He also 
stands there for the continuance of a part of Nescience, 
in the form of prarabdha-karma, while in the present 
context, he postulates, like Mandana, the continuance of 
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impressions alone. As noted in the Introduction, to 
postulate the continuance of a body is not the same as 
to postulate continuance of the conceit of identity with 
the body. If the latter ,be a necessary element of 
jivan-mukti, it would indeed be difficult to avoid 
Ramanuja’s criticism that the assertion of jivan-mukti is 


like the sQn’ss assertion of his mother’s barrenness. 
Vacaspati’s ingenious explanation of how prohibitions, 
though not prescriptions, hold good in the case of the 
jivan-mukta has obvious leanings towards Mandana’s 
doctrine that jivan-mukti is at best figurative, a predication 
based on the close proximity of final release. The more 
usual explanation is that the psycho-physical mechanism 
of the released self is so attuned that it cannot possibly 
go wrong. This is simpler and perhaps more satisfactory. 
That Vacaspati is far from consistent will be apparent 
from what he says under II, iii, 48 (p. 626): For him, 
however, who knows the difference from everything 
beginning with the intellect, for him who is devoid of 
the conceit of the enjoyership of karma, there is no 


eligibility in respect of karma. And thus, there is not 
(for him) acting as he likes, since, for him who is devoid 
Of conceit, there is not even that.” This is very different 
शू from the position that prohibitions are binding, because 


y do not call for an act of faith in the same manner 
] resoriptions. 
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72. Mund., III, i, 8, 
PAGE 85 


73. Bhagavad- Gita, VI, 3. 
PAGE 86 $ 


74. Jabala., 4. 

75. Jara-marya-vada etc. When ofe i§ about to die 
of old age (or illness for the matter of that), an expiatory 
ceremony (prayascitta) is prescribed: this is what is 
meant by the prescription about jarad-marana. The 
cremation of dead bodies is also a prescribed rite; this 
is what is referred to in the words “being reduced to 
ashes °. In the case of those who have performed 
sacrifices during their life-time, the son is enjoined to 
perform a final sacrifice (antyesti). Jara (old age) is 
synecdochic for illness and the like as well. There seems 
to have been a reading “ jara-marya- rthavada,” which 
is explained by the Rjuwprakadstka to mean that which is 
enjoined (vadhyate=vidhiyate) in the case of (=arthe) 
death due to old age etc. 
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76. Sequence may be settled by direct statement 
(gruti), sense (artha), the order of mention in the texts 
(patha), the position of that whose sequence is to be 
settled (sthana), the sequence adopted in the principal 
(mukhya), or the sequence adopted in the first procedure 
(pravrtti). The first of these is, of course, the clearest 
indication. Direct statement may be by the participial 


-ktva suffix, as in “ Having become a householder (grhi 
bhttva), he is to become a forest-dweller” etc. It has | 
been said in the text (of the Bhamati) that such sequence 
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. is sublated by the disregard of sequence in “Or, if 
| otherwise, let him renounce from the student’s order of 
| life " and so on. 
d The next determinant of sequence is artha. The 
text about the preparation of barley gruel occurs after that 
about the performance of agnihotra. Since the latter 
requires some material, and barley gruel appears to be the 
material, it would be natural to prepare this before 
performing the oblation. Those who stick to the order 
of mention would, however, maintain that the oblation 
should come first, some other material being assumed 
therefor and that the preparation of the gruel should be 
assumed to have some other unseen result. This involves 
the abandonment of the visible material and the visible 
result and the assumption of something invisible in both 
' cases. Rather than incur this defect of prolixity (gaurava), 
it is preferable to recognise the sequence warranted by 
the sense (artha) and prepare the gruel first so that it may 
be offered in the agnihotra. 
The next determinant is the order of mention 


“> 
Sale, 


ubandhya, and (2) the agneya, the aindram dadhi 
the aindram payah. For either set of three, there 
ot of subsidiaries cailed fore-sacrifices (prayāja). 
are mentioned in the following order: “samido — š | 
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They are learnt in that order, in accordance with the 
injunction to study one’s Veda; and the texts serve the 
purpose not only of making known the rites, but also of 
recalling them to mind for thasake of their observance. 

Of the Jyotistoma as archetypal rite, there is a 
modification called the sadhyaskra, in which all the three 
animals,—the agnisomiya, the savaniye aad the anu- 
bandhya—have to be offered up on the same day, not 
on three different days, as in the archetype. On which 
day, then, are they all to be offered? On the second day— 
the day to which the savaniya animal belongs’ in the 
archetype—after collecting the soma in the cup dedicated 
to the Asvins. For, in this way, each of the other 
animals is moved out of its place by one day alone; 
whereas in any other way, there would be a disturbance 
of two days for one or other of the animals. And on the 
second day, the savaniya animal is to be approached first, 
because the offering of that animal belongs eminently 
to that day; and from the originative injunction in the 
archetype, it is understood to follow immediately on 
the filling of the cup dedicated to the Asvins. ‘The other 
two animals may be approached either in the order 
belonging to them in the archetype, or without regard for 
any special sequence. Thus is sequence settled*by position 
(sthana). 

Sequence among the subsidiaries may be 
settled ‘in conformity with that in the principal rite 
(mukhya). When such an order is adopted, the inter- 
vals between the subsidiaries and their respective 
principals would be equal; otherwise, there would be a 
larger interval in some cases, and in others none at all. 
The offerings in the agneya etc. have to be sprinkled with 
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the ghee left over from the fore-sacrifices, The agneya 
comes first and the aindram dadhi comes next; the sprink- 
ling of the respective materials should follow the same ~ 
order. Ii the latter were sprinkled first and then the former, 
since the agneya has to be offered up first. between the 
sprinkling of it and its offering there would be no interval 
at all, while these would be too long an interval in the case 
of the aindram dadhi. | 
“In the Vajapeya, seventeen animals are to be offered 
| up on the same day. These have to be approached, sprink- 
| १ led, tied up and so on. It is a matter of indifference which 
= animal is approached first. But the whole series of opera- 
tions should not be finished in the case of one animal before 
the next one is approached; for, then, it would not consti- 
tute the offering of the seventeen together. What interval 
there is should be only such as is unavoidable. Hence, 
each stage of each operation should be gone through with 
all the animals. Now, when the first stage (sprinkling) is 
over, is there any order to be observed for the next stage? 
The prima facie view is that it is an unnecessary tax on the 
4. mind to remember the original order and that the second 
stage may begin with any animal ready to hand. The 
final view is that the sequence adopted in the first opera- 
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ve ‘only because it is inevitable, delay in each operation should 


4 


Pp. 89-90, N. 77-80] NOTES 275 


each subsequent one is Jess conclusive than the preceding 
one. 

77. The single result is the final supreme unseen 
result, the paramé-’ptirva, ta which the fruit of Subsidiary 
rites, the utpatty-aptirvas as they are called, are contri- 
butory. 

78. E.g., “He who desires heaveneshould sacrifice 
with the darsa and plirnamasa,’ wherefrom it is understood 
that all the six sacrifices comprised under darsa and piirna- 
mäsa are contributory to heaven. 


PAGE 89 


79. I.e., a specific human object, say, the securing of 
cattle in plenty; this is distinguished from what is kratv- 
artha, subsidiary to the rite itself as serving its due 
accomplishment. When the same subsidiary fulfils both 
ends, we have two-in-one-ness (samyoga-prthaktva). As 
part of the darsa-ptirnamasa there is a water-sprinkling 


ceremony called ap-pranayana; this ceremony is by itself- 


merely kratv-artha. But he who desires cattle is to sprinkle 
from a godohana (milking) vessel; in this case, the sprink- 
ling becomes purusa-’rtha. See PM, IV, i, 2. 
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80. It has been shown that even where is explicit use 
of the participial (-ktva) suffix, indicative of sequence, no 
sequence is intended, as shown for instance in the case of 
the Jabala Upanisad. In the case of the desire to know 
Brahman there is not even such a suffix to be explained 
away. Therefore, the existence of sequence as between the 
soma sacrifice and the darsapurnamasa-isti has no applica- 


tion here, that being a case of the explicit use of the 
66 
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participial suffix : “ Having performed the darvaptmamisa. 
işti ” etc. i. 
PAGE 91 

81. Kartari krtyah. The -ya suffix generally signi- 
fies the object of an act. But “ become” 


verb and no object thereof can be signified. To this objec- — 
tion it is said that the suffix in bhavyah is really a krtya E 


is an intransitive 


suffix, which signifies the agent (kartr) of an act, not its | 
object. 
PAGE 92 
BON SPM. T, i, 5- ः EF 
PAGE 93 | 
83. Brh., II, iv, 5. 
PAGE 96 
: 84. Jayasva mriyasva ” is apparently in the impera- 
tive mood meaning be born and die Here, however, the — 
 Sva-suffix is used to signify mere repetition. They are 


repeatedly born and they repeatedly die: this is the sense 
_ This is illustrated by Appayya Diksita through the Sanskrit 


“He cut saying cut, 
” but really means “He cut in the‘ cut, cut’ 
nner (१.९., repeatedly) ”. |। 
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reason given for the desire to know Brahman may be good 
enough in itself, there is yet no indication in the aphorism 
that this is what was present to the aphorist’s mind. The 
reply makes out that the word brahma itself ‘rings to 
mind the Yeda, and not the whole of it, but those parts 
of it (.८., the Upanisads) which may suitably come after 
the preliminaries understood by the word “ shen (atha)”. 
PAGE 102 


e 


88. This is in answer to the objection that horse- 
fodder” is a dative compound, meaning ` fodder for the 
horse,” though the compounded elements are not related 
as basic object (prakrti) and its modification. The answer 
is that Katyayana himself declares “ horse-fodder” and 


the like to be possessive compounds, in spite of their 


dative sense. 
PAGE 120 

89. This is the idea: a thing may be defined if it is 
known in experience or if its attributes at least are 
known; or verbal testimony may apply to it; but in none 
of THO ways is Brahman susceptible of being defined. 

90. The terms “ samahdara-dvandva ” and “ itaretara- 
dvandva”’ are difficult to render adequately into English. 
“ Collective compound ” and “ distributive compound ” may 
serve aS a near approximation: that is to say, in the case 
of the “samahara-dvandva,” any predication made would 
apply to the collection as a whole, the collection being 
the principal (visesya) in that compound; in the “ itaretara- 
dvandva,” however, the predication would apply to each 
member of the whole, the collection here being but an 
attribute (visesana) of each member of the aggregate. The 
latter compound is well exemplified in the text} where the 
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predicate, Y niyata,” applies to each member of the 
compound—time, place, fruit etc. A ५ samahara-dvandva ” 

sý is always in the neuter. 

5 PAGE 123 

X ‘ 

ie | 91. The son performs the annual ceremonies (sraddha) 


enjoyer, while the fathers are enjoyers alone, not agents, 

Similarly, the vaisvanara-isti, offered on twelve potsherds, 

by the father on the birth of a son, is for the welfare of 

the son; here, the son is not agent, but enjoyer alone; 
| ३ the father is agent, but enjoyer only remotely, through the 
| welfare of hisson;see PM, IV, iii, 38-39. 

92. Planetary and guardian deities. The reason urged 
for their non-creatorship is the fact that the world contains 
many agents, enjoyers etc. It is not the plurality that 
is important here, but the diversity. If the world were 
at least of a uniform nature, its creation by those of limited 
knowledge and power might be intelligible; what precludes 
their creatorship is the diversity of the world and the 
finitude of the capacity of these deities. Being themselves 
jivas, says the Kalpataru, they cannot create a world full l 
of jivas like themselves; here too the essential defect is | 
finitude. One may also expect the cause to differ in some | 
way from the effect; there would be no such difference, 
if these deities were the cause. 


PAGE 125 


93. On the three varieties of pariņāma, see Yoga 
Sūtras, IIT, 13. Dharma-pariņāma is exemplified by clay 
ceasing to be a lump and becoming a pot. Lakşaņa- 
हर parindma belongs to the dharmas: e.g., the lump of clay 
“ceases to be present and comes to belong to the past; the 


। 

| 

FI for his departed ancestors. Here, the son is agent alone, not | 
| 

j 

| 


a — 


. Gurukul Kangri University Haridwar Collection. Digitized by S3 Foundation USA 
ee i 
a =" 


Pp. 131-139, N. 94-97] NOTES 


279 


pot ceases to be of the future and comes to belong to the 
present. Avastha-parinama belongs to the laksanas: e.g., 
even the pot that is present attains each moment different 


States as new or old. By laksana is understood temporal 
characteristic or, 


as Woods renders it, time-variation ; 
avastha is a mode. 


Prof. Keith following Prof. Jacobi 
suggests that the treatment of these three varieties in the 
Yogabhisya gives clear indications of indebtedness to 
Vasubandhu. See Some Problems of Indian Philosophy, 
IHQ, VIII, pp. 431-432. The word laksana in dharma- 
laksana is used in the sense of rapa, “ consisting in”. 

१८७ //022223911117 110 

95. Nirukta, I, 2 (p. 29, Sartip’s edition). 
PAGE 131 


96. The soma juice is collected and kept in cups 
called “grahas”. In a particular sacrifice called the 
“ atiratra,” the use of sixteen cups is prescribed, but 
elsewhere in Scripture, there is also the prohibition of the 
use of the sixteenth cup in the atiratra sacrifice. Inthe 
face of such contradiction, it is understood that there is 
option for the sacrificer to use or not to use the sixteenth 
cup. * 

PAGE 132 


97. The Srirahgam edition reads svatantryam iva 
bhavati,” meaning that human activity and non-activity, 
though dependent on prescriptions and prohibitions, seem 
to be free. This discrediting of freedom is not required or 
supported by the text. The Kalpataru too seeks not to 
deny freedom, but to show and justify the dependence on 
prescriptions etc.: “Though capable of acting of his 
own free will, yet, because of his not knowing the 


€ 
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instrumentality (of particular acts) to what is beneficial 
or harmful, there is need of the prescriptions and prohibi- 
tions that give that knowledge.” 


PAGE 135 


98. Katha., IV, 1. 

99. In the ¢tarkapada (II, ii). 

100. Inference samanyato drsta is the third of the 
traditionally recognised three classes of inference. It is 


essentially inference by analogy. Thus, the sun is 

inferred to move, on the analogy of Caitra, for the sun 

| changes its position and similar change of position for 
Caitra is accounted for by motion. Its special value lies 

X in dealing with a probandum which is beyond the reach 
= of the senses (atindriya). That Brahman is not in the 
E: sphere of the senses has been already stated. Now, 

Vacaspati goes on to say that it is not even in the sphere 

| of inference, even that variety of it which is applicable 
to what is super-sensuous. The argument of the Nyaya- 

kanika is explained at some length by the Kalpataru. 

- The inference of a creator may establish at best a human 
creator; for, in the case of some human beings extra- 


| ordinary powers of creation have been observed, as in 


तश 
ye 


_ Visvamitra who created a whole universe. It is possible 


, do you mean some knowledge of them ? If so, 


andum, again the inference fails, since the 
not present in 


ce is not established and your inference of the 
. If, however, you claim omniscience to be- 


any co-subject (sapaksa). 


E. 136-142, N. 101-104] NOTES l 


You may say that the potter knows everything in 
connection with the pot he makes and that, similarly, 
God knows everything in connection with the world he, 
makes. But the potter knows not who will by his pot 
nor what uses it will be put to; and if God’s knowledge 
were similar, it would fall far short of omniscience. 
Further, God, who has no mind, can have no knowledge. 
If you say that, because of his lordship, he has knowledge 
even without a mind, you may as well say that, because 
of his lordship, he creates the universe, though he has 
no knowledge; and thus, like the moneylender who in 
his greed for interest loses the principal, you cut at the 
very root of the argument for an intelligent creator. 


PAGE 136 


101. Under 1, i, 4. 
102. Taitt., IIT, 6. 


PAGE 140 
103. Brh., II, iv, 10. 
PAGE 142 


104. Recitation of the Veda, if defective in respect 
of the hymns, words or due inflection of the voice (svara) 
is said to be productive of evil, even as if the words 
were a thunder-bolt. The legendary instance of this 
is that of Tvastha who performed a sacrifice to obtain a 
son who would vanquish Indra. But since he mispiaced 
the stress in the compound “ Indra-vatrub,’ what he 
actually said amounted to a prayer for a son of whom 
Indra would be the vanquisher ; thus was born Vrtra, who 
was slain in due course by Indra, 
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PAGE 147 
DR, JRE 1 il, 7. 
PAGE 159 


106. In respect of the upamsu sacrifice, scripture 
says He is to perform the upamsu sacrifice at intervals,” 
and goes on to say © Visnu is to be sacrificed to with the 
upamsu, for the avoidance of jamita (monotony) ° etc. Two 
other deities are also mentioned as to be sacrificed to with 
the upamsu. The deity and the material constitute the 


। "री form of the rite. The latter set of texts © Visnu is to be 
Ba sacrificed to” etc. mentions the deities; another text says 
4 that where the material is not specifically mentioned, the 
E ghee in the darvi is the material. Thus, the latter set of 
| > हः texts would seem to be really injunctive, the first being mere- 


ly a collective restatement; further, the imperative suffix is 
to be found only in the second set. Nevertheless, the final 
view is that the first text alone is injunctive. If the 
second set were injunctive, then, for the same purpose and 
with the same material, there would be the prescription 
of three rites to three deities, though the unity of 
purpose would suggest a single rite. If the first text is 
injunctive, the second set may be taken to contain 
_ restatements thereof combined with eulogistic passages 
SA entioning the fruit. There can be no syntactical unity, 
= eral rites be taken to be enjoined. Further, in 
is to be sacrificed to” etc., Visnu etc. appear 
the principals, while the rite is secondary, whereas 
primary in the first text, its mention there 
_(aptrva). In the second set of texts, we 


the rite which is really primary. Rather 
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than do this, it is simpler to take the first text as 
injunctive. Though the verb there is in the present 
indicative mood, it may be interpreted as an imperative; 
As for the form of the rite, even the second set is not 
self-contained; and the co-operation of the general text 
declaring the material is available for the first text 
too, which text has the further advantages of parsimony 
and novelty. For such reasons, the second set is treated 
as containing restatements, having the force “so great 
is the upamsu that Visnu etc. are the deities thereof”. 
The governing principle is that of syntactical unity for 
the whole passage beginning with © jami va etad yajfasya 
kriyate’’ up to “ agnisomav upamsu yastavya jamitvaya ”. 
The same principle is applied to the Vedanta texts 
beginning with “ Existence alone, dear one, this was in 
the beginning ” etc. 


PAGE 154 ७ 


10%. The following is the Kalpataru summary of the 
arguments of the Nyayakanika: (1) Religious duty, which 
is what zs to be done, cannot be the sphere of perception, 
which is born of the contact of sense with what is. 
(2) Even the perception of Yogins can claim excellence 
only in respect of sense-objects; hence perception is 
inapplicable to dharma, the content of the Veda. (3) And 
since it has no probans etc., it cannot be the sphere 
of inference etc. (4) And no person can utter intelligible 
statements when he is ignorant of what he is to speak 
about. Hence the Vedas are not of human origin. It 
should be remembered that the word “human” in this 
context applies to all beings short of the omniscient 


one, and not to men alone. 
67 
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PAGE 157 


immediately preceding text is from the same Upanisad 
I, iv, 7. The word lokam” is translated by some as 
“state” or “true state”. But the word “ enjoyment 
seems to accord better with Sankara’s understanding 
of the passage in his bhasya on that Upanisad. 

109. The reference is to TS, I, v,1. The story 
goes. that the devas handed over their wealth for safe- 
keeping to Agni, who in a fit of greed ran away with it 

>... and hid himself in the waters. When he was caught by 
| the other devas, he howled and his tears became silver. 


The statement is good as a fairy tale but is of no practical 


k value. It is therefore explained to be subsidiary to the 
निह; . ; prohibition of the offering of silver as daksiņā, a 
> prohibition which occurs later in the same Sruti. 
PAGE 158 


110. Darvihoma (PM, VIII, iv, 1-9) is the name of 

a rite; it is not the injunction of an accessory, in which 
=  Caseit would mean an injunction of a sacrifice with the darvi. 
It is not a sacrifice (yajña) but an oblation (homa). No 
special accessories are prescribed, the same accessories— 
> a oon etc.—being used as are prescribed for other enjoined 
A It has no archetype. Besides the text enjoining 


Phe text is “well established (long-lived) are 
meditate on the ratri”. The fruit of long life, 


il 


108. The reference is to Brh-Upa., I, iv, 15; the . 


aes 9070 OB क ते 
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being mentioned only in an eulogistic passage, is not 
really its fruit; that fruit is understood to be heaven, 
on the analogy of the Visvajit sacrifice. But the final view, 
is that the fruit is whatever is mentioned nearest, in 
the order of express statement, eulogistic passage, what 
is carried over from another and so on. In the case of 
the Ratrisattra, no fruit is expressly stated; but the 
eulogistic passage mentioning long life as the fruit is 
only next in authority ; hence, this is the fruit, not heaven, 
which, even in the case of the Visvajit, is not expressed, 
but is assumed ; see PM, IV, iii, 17-19. 

112. Pinda-pitr-yajna is an offering to the manes, 
to be made on the afternoon of the new moon day. This 
is an independent, not a subsidiary, rite, since a particular 
time is prescribed and that time is also seen to be 
prohibited for other rites; further, it is enumerated along 
with other principal rites. This being the case, it ought 
to have a fruit of its own; no fruit, however, is mentioned टॅ 
hence, on the analogy of the Visvajit, its fruit is taken 
to be heaven. That the fruit is heaven, in such cases, 
is ascertained in PM, IV, iii, 15-16, in connection with 
the Visvajit sacrifice; yet the analogy of the Pinda-pity- 
yajtia is mentioned here, since in fact the Visvajit has 
another fruit; for, it is prescribed as an exXpiatory rite 
for him who undertakes a sattra sacrifice, performs the 
sankalpa, but fails to go through with the sacrifice. 


PAGE 167 


113. PM, IV, i, 22-24. It is enjoined that curds 
should be poured into hot milk. The object of the pouring 
is the production of cream (&miksa). 


Whey too results, 
however, as a by-product. 
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PAGE 170 


114. The removal of Nescience is not something over 
and above knowledge; Cp. Brahmasiddht, p. 32: vidyo-’daya 
eva 'vidya-nivrttih. 

115. If a sacrifice is enjoined, it does not follow that 
it should bear fruit either here alone or only in a hereafter. 
Thus, the Karifi is performed to secure rain, so that the 
crops may be luxuriant; if that is fruitful at all (and not 
obstructed by some unknown cause), it should bring its 
fruit in this life, almost immediately after the sacrifice. 
The Citra is performed for obtaining cattle; there is no 
restriction as to when this should bear fruit; a man may 
become prosperous as the result of that sacrifice, whether 
in this life or the next. 


PAGE 172 

116. See note 112 on Pinda-pity-yajna. 
PAGE 175 

117. Cp. Brahmasiddhi, pp. 63 ff. 


‘Pace 177 


= 4 118. Vardhamana would appear to have been a gold 
_ ornament in the form of a svastika. 


GE 179 


(13 ° ७ ७ 
Difference is dependent’ etc. This one sentence 


‘stiff dialectic of the second chapter of the Brahma- 
nterested readers should turn to that for fuller 
A slight expansion of the argument of the 
, however, attempted here. Our knowledge of 
ecessarily bound up with that of the correlates 


, २ 
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which are different. The cognition is of the form TA is 

different from 37; and this would not be possible, if there 

were no prior knowledge of A and B; and this cognition of A 

and B cannot be of them as non-different, as otherwise the 

subsequent cognition of their difference could not arise; 

therefore, the cognition of difference, which we seek to 

explain, is based on a cognition of differents, which would 

not be cognised as such but for a cognition of their 
difference; thus we have reciprocal dependence. Fufther, 
the cognition relates to several units, each of which is 
different from the others. Now, if there were no units, 
there would be no difference either. But your contention 
that difference is real tends to abolish the unit. For, 
difference is either an attribute of the units or it is of their 
very constitution (svabhava). If it be an attribute, is it 
identical with the differents or not identical? Obviously, 
an attribute cannot be identical with that which is said 
to possess it; else, it would be of the very constitut?on of 
that which possesses it. If the attribute is not identical, 
is, in other words, different, what is the nature of this 
second difference? Is that too an attribute, as it obviously 
should be? Is it, then, different from the elements if 
differentiates? The answer must be in the affirmative ; and 
thus, we get an infinite regress of differences, each resting 
on the next without any finality. Let us Say, then, that 
difference is of the very constitution of things. Two 
difficulties present themselves: (1) A and B are the alleged 
differents. They agree in this, that what is called “ diffe- 
rence” is of the very constitution of both. Now, if two 
things agree in some particular aspect, so far forth they 
are identical. Because “ difference ” is of the constitution 
of both A and B, the two are so far identical, But this 


e 
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was just the reason alleged for their non-identity. Thus, 
if difference be of the nature of things, it abolishes itself. 
(2) We must have A and B before we can say that they 
are differnt. But we cannot have these or any other 
units; for, of each alleged unit, difference is the very 
nature. Hence, whatever may be set up as a unit, down 
to the primal atom, tends to break down indefinitely. 
There is nothing which can be called one. A single thing 
is not single either in itself or as a combination of simpler 
elements, since there can be no units to combine. These 
objections apply not merely to the cognition of difference, 
but to its very existence. Unity, on the other hand, cannot 
be shown to be thus dependent on difference for its exis- 
tence. True, in respect of cognition, there does seem to 
be such dependence. But this may be explained on the 
basis of a posited difference. A phenomenon need not be 
explained by external causes in every case, since internal 
defects like those of a sense-organ (jaundice, joy, fear etc.) 
may be the causes in many cases. Since difference and 
non-difference cannot both be real, one of them must be 
treated as posited. For the reasons here stated and on 


grounds of parsimony (Occam’s razor), it is proper to 


assume difference to be posited on non-difference. 


120. Pr., VI, 8. 
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it is imposed; it is aSropyapradhana, not &lamban& or 
adhisthanapradhana, like superimposition (adhyasa) ; 

the distinction is stated almost in the same terms in the 
Paftcapidika. or the identification of the Dravidacarya 
mentioned on page 185, see Mm. S. Kuppuswami Sastri in र 
Proceedings of the Oriental Conference, Madras, pp. 468-473, 

where a plausible case is made out for the equation with 
Tirumalisai Alvar. 


हुँ 
१३ 
A 

| 


y . 
४० geet 


PAGE 185 २ 


123. Stuta-s’astravat. The mention of the deities in 2 é 
8 musical chant is a stuti; where the mention is not in f 
a musical chant, it is called a yastra. Since both of > 
these serve to make clear the relation of subsidiaries 
(the deities) to the principal (the sacrifice), and since 
they have the visible result of mentioning the nature of 
the deities, they are but subsidiary rites; this is the 
prima facie view.” The_ final view holds that they are 
principal rites with an unseen potentiality as their fruit 
as otherwise the expressly stated injunction “ stauti, 
samsati™ etc. would be futile. Further, a stuti, e.g., 
“this ksatriya youth has large eyes” is intended to be a 
praise, not a description; hence, description, denotation 
etc. of the deities may not be said to be the visible result 
of stuti etc. Similarly, here too, the contemplation of the | 
self may be the principal; this is the sense. On stuti and 
sastra as principals, see PM, II, i, 13-29. For the 
punctuation of this sentence, we have relied on the 
Kalpataru and the Nirnayasagar edition of the Bhamati 
with the Ratnaprabha. The punctuation in other editions 
is clearly erroneous. See also additional notes. 
124, PWM, 11, i; 8. 
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PAGE 187 = 
125. “ Bright gold is to be worn.” This is one of the = 
stray sayings which occur without being related to any = 
p ३ particular sacrificial rite. It is contended as a prima facie 


view that since the material and the deity for an in- | 
dependent rite are not mentioned, since it is mentioned in | 
the Adhvaryava Veda presumably as something to be done | 
14 i | by the adhvaryu, since the wearing must be intended as a 
| purification of the wearer or the gold or both, and since the 
| purification must be intended for the sake of some other 
। « . 11108, the injunction to wear gold should be subsidiary to the | 
| agnihotra and other such rites. The final view is that since 
i an independent result is declared—disfiguring the enemy, 
iq . and since there is no application (niyoga) of the wearing in | 
> the context of any other rite, it is an independent duty. - | 
The second of these reasons is more important, since the | 
declaration of fruit may be discounted on the ground of the । 
_ absence of the usual formula “ He who desires this is to do 
= such and such”. Hence it is that the Bhiamati has the 
words viniyoga-bhangena, because of failure of the appli- 
_ ation”. Nor may subsidiariness be established on the 
analogy of the ladle made of parna wood, for, unlike the 
= ladle, this wearing is not invariably related to a sacrifice, 
ES old being worn even for purposes other than sacrificial 


e PM, IIT, iv, 20—24 
PAGE 189 


Ps 
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The Srirahgam edition reads vaktr, vakya, 
and vacanani, instead of paktr, Sore paka and 
i What is intended in either case is the denial of 
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Rjuprakasika would appear to support the Srirangam 
reading. 
PAGE 200 ° 
127. Aitareya Brahmana, III, viii, 1. 
PAGE 202 
128. The compound might mean ° these which are the 
contents of injunctions ”; in the present context, however, 
the meaning’ is “ those whose content is an injunction, i.e. 
something to be done ” ; see the Kalpataru. 


PAGE 207 


129. The process of learning assumed by the Prabha- 
karas is rather elaborate. They say that when A asks B 
to bring the cow, and B brings it, C, who hears A’s words 
and sees B’s action, infers B’s understanding of the sense of 
the words, and thus comes to know that those words 
mean that action. But how does C know that the ynder- 


vending of the sense of the words should have preceded 


B’s actions ? The relation of words to sense in this case he 
comes to know only later. If it be said that he knows 
from prior conditioning of action by knowledge of the word- 
Sense, since the process of learning is the same there too, 
the question is but pushed one stage back, and we have an 
infinite regress. The only way to get out of the difficulty 


‘is to hold that the meaning of words is original and natural, 


and that the meaning is conveyed even independently of 
relation to what is to be done. 


PAGE 209 
130. “He is to offer flour (as an oblation). ” Flour, 


here, has not been used in the rite up to this stage ; there- 


fore, it has not been purified ; nor after the oblation does it 
68 छ 
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Me since it is reduced to ashes; hence, then too, if 
cannot be treated as purified by the rite; it must therefore 
be understood that what is primary in this injunction 
is the oblation, not the flour, and that the latter, though 
in the accusative case, should be interpreted in the 
instrumental case (saktuna juhoti); there is viniyoga- 
bhanga in the case of flour, in the same way as in the 
gold that is to be worn. 


PAGE 217 


131. This is from Sabarasvamin’s bhasya on 

PM, I, i, 2. 
132. Vacaspati follows Kumarila in his view of the 
relation of language to meaning. He rejects the sphota 
“a doctrine of the grammarians and Mandana Misra, holding 
B to the possibility of an ordered recollection of the audible 
sounds which manifest the different letters ; from such a 
recoltection may arise word-sense. The word-senses which 
rise thus are, however, not independent. They are 
fundamentally parts of a sentence-sense; this latter is 
their purport. Hence each word, while expressing its 
own sense, reaches forward to the sentence-sense, which 
is secondarily implied (laksita) by all the words together 
While thus the integrity of the sentence is recognised, if 
not exalted at the expense of the independence of the 
rds. It would appear that while some form of 
jiationism is held to in the explanation of how 
rent audible sounds come to constitute a word, this 


nses to the sentence-sense. One wonders why 
like Sankara and Vacaspati did not favour 
3 of pada-sphota and vakya-sphota, based as 


ror 
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it is on a psychology which is truer and has more in 
common with advaita principles. See further the Bhamat, 
I, iii, 28, Vacaspati’s Tattvabindu and an article on ४ Vacas- 
pati’s criticism of the Sphota-vada, ” Journal af Oriental 
Research, Madras, ४1, 311. < 


PAGE 218 
133. Slokavarttika, VII, vv. 342, 343°; p.943. 

PAGE 219 , ८ ° 
134. Cp. Brahmasiddhi, p. 99; Paficapadika, p. 97. 

PAGE 220 s 
188. PM, 11, 1, 1. 

PAGE 223 


136. Ordinarily, the negative particle should be 
construed with the verb-ending, to signify a prohibition. 
There are, however, two exceptions: (1) when the sentence 
is introduced with words relating to something positive, 
such as “His vows are” etc.; and (2) when otherwise 
an option would result. (1) An example of the former is 
the Prajapati-vrata, where it is said to be part of a vow 
not to look on the rising nor on the setting sun. The 
premising of a vow raises the expectation of something 
to be done; not looking at the sun must be understood 
to mean something to be done, not merely something to be 
avoided. Hence, the negative statement is taken to 
enjoin the formation of a resolve not tosee the rising or 
the setting sun. The negative particle is detached from 
the optative verb-ending and attached to the root of the 
verb, so that it may signify not-seeing, i.e., the resolve not 
to see. When combined thus with verbal roots or with 
nouns, the negative indicates not prohibition, but exclusion, 
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e.g. non-brahmin. (2) It is said in Scripture “Not in the 
after sacrifice (antiyaja) shall he say ye-yajamahe”, 
If this be taken to be a prohibition, it would imply the 
‘prior establishment of the saying of ye-yajamahe in all 
sacrifices; for, only of the contingent can there be any 
denial, as otherwise negation would be futile. No such 
rule is established as to saying ye-yajamahe; and if it be 
assumed, option would result, just as there is, for instance, 
between “ He is to offer oblation before sun-rise ” and “ He 
is to offer oblation after sun-rise ”. Nor can the negation 

wholly annul the assumed rule so that option may not 
~ result; for, such wholesale annulment is possible only 
between independent statements, but not between state- 
ments one of which is presupposed by the other; here, 
the rule is presupposed by the negation. Because of 
this contingence of option, the negation is related not 
to the word say,” but to “ after-sacrifice, ” so that the 
meaning is He shall say ye-yajimahe not at the after- 
sacrifice”. See the Mimamsa-nydya-prakas’a, (Edgerton), 
pp. 168—174. Students of Western Logic will note the insist- 
ence on relevance to the context in both prohibition and 
exclusion. Denial can be only of that which is possible; 
exclusion is only of that which is similar and falls into the 


universe of discourse (nañ iva yuktam anya-sadysa- 
*dhikarane) 


Upalaksana ” may be rendered as a “ qualifica- 
per acctdens It is difficult to render into English so 


The distinction is well explained in the 
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Kalpataru, p. 420 (under I, iv, 22). That which 
inheres in the product and serves to distinguish it, like 

the blueness of the nilotpala, is a visesana. What is not 
inherent may be either an upadhi or an upalaksana. Of 
these, that which lasts as long as the product and serves to < 
distinguish it is an upādhi; that which is occasional and 
causes the cognition of difference is an upalaksana. The 
distinction between these two corresponds to that between 
inseparable accidens and separable accidens. Redness is i 
not inherent in the crystal nor the crow in the house. 

But when one is asked to fetch the red crystal, the redness 

is present in the crystal till it is brought; but whena तड 
house is pointed to Caitra as that which has a crow perched 

on it, the crow does not necessarily remain there till Caitra 

reaches the house; redness is an upadhi, the crow is an 
upalaksana. 

PAGE 242 


s 

138. This Brahman-knower has been identified as one 
Acarya Sundara Pandya, on the strength of references in 
Atmasvartpa’s Prabodhaparisodhini, (R. No. 3225 of the 
Govt. MSS. Library, Egmore), an unpublished Commentary 
on the Pafcapadika, and in Madhavamantrin’s Tatparya- 
dipika, a Commentary on the Stitasamhita; see Mm. S. 
Kuppuswami Sastri in the Journal of Oriental Research, 
Madras, I, p. 5 ff. The learned author of this paper Suggests 
the identification of Sundara Pandya with (1) Kun Pandya, 
reputed to have been a learned king, who was cured of his 
illness and reconverted to Saivism by the famous Saiva 
Saint, Tirujfianasambandha, or (ii) Tirujhanasambandha. 
himself, or (iii) some other pre-Kumarila scholar of the 
Purva and Uttara Mimamsas. The first two of these 
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suggestions suffer from the difficulty of having to reconcile 

the advaita taught in these verses with the Saivism of the 

reputed author; the characterisation of the latter as 

‘Sivadvaita is of little help, for, between Sivadvaita and 

what we may for convenience call Sankaradvaita, there 

is a wide enough gap to bridge. And while there isa 

tradition that Kiin Pandya was a Jaina before his reconver- 

sion, there is no tradition that he was an advaitin, either 

९ earlier or later; and the difference betweer the positions 

ascribed to him is not so slight as to be glossed over. The 

same difficulty applies to the second identification. The 

third is too vague to need acceptance or rejection. Whether 

the ascription of the verses to an Acarya Sundara Pandya 

is itself correct is a question that merits further conside- 

Ke ration, since the ascription seems to appear only in com- 

+ paratively late works. It is within the bounds of possibility 

that a quotation is mistaken for one’s own composition ; 

| thus? verses quoted by a comparatively obscure and late 

Sundara Pandya may have been wrongly ascribed to him 

by Atmasvartpa and Madhavamantrin; but in the absence 

of any knowledge of a later Sundara Pandya or about the 

trustworthiness of Atmasvariipa, this is nothing more than 

a bare possibility. An attempt has been made in the 

Jignyasa, I, ii, 1-6 to traverse the arguments of Mm. 

S. Kuppuswami Sastriar; but most of the contentions are 
rather puerile and unconvincing. 


y cognition which destroys Nescience is also a psychosis 
that it possesses only the same class of reality as 
। it destroys; it is not absolutely real. Though ina 
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sense the product of Nescience, (for it is based on distinc- 
tions of pramadtr, pramana and prameya, which distinc- 
tions are products of Nescience) it has yet the capacity | 
to destroy its generatrix and,itself at the same tifne. The 
fire born of the friction of bamboos in a forest does not 
Spare the bamboos which generated it; and, when the 
whole forest is consumed, it dies out of itself. Nor is 
it true that what is not absolutaly real has no practical 
efficiency. Even a dream, though unreal, causes effects 
physical and psychical, besides serving as an indicator of र 


e 


future events, auspicious or otherwise. Indeed, the 

advaitin maintains that practical efficiency belongs only 

to the empirically valid, neither to the wholly real nor to 

the wholly unreal. The latter cannot be efficient, since 

it itself is not; the former, being eternally accomplished, . 
has no activity and hence cannot be efficient. That is 

why Vacaspati says “As for that intuition which is real, 

that is not something to be done, since it is of the nature 
of Brahman. ” 


PAGE 245 
140. Jsa., 11. 


ADDITIONAL NOTES 
[The following additional notes relate to pages: 10, 20, 27, 46, 
49, 71, 95, 122, 147,: 153, 162-165 and 220-223, 227-228, 237, 239.] 
PAGE 10 


“prakarana-’ntara’ is difference of context (see the 
list of corrections). This is the last of the six pramanas 
given by Jaimini (PM IT, iii, 24) for differentiating rituals. 
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It is defined thus: anupddeya-guna-sahakyta-’nupasthitih 
prakarani-’ntaram. In essence it consists in non-proximity 


to the intellect. The term occurs again on page 148, and 
the 5806 idea is expressed by. Vacaspati as “ asannidhana” | 
on page 146. | 


c 


Paradis. xt 


4 PAGE 20 


pounds are of two kinds—the inclusive and the non-in- 

d clusive. In the present case the denotation of the com- 
pound ‘janmadi” is “origination, sustentation and 
destruction’’; this denotation includes that of the com- 
ponent parts “janma and adi”; thus this compound 
is of the inclusive type. In a compound, however, like | 
“citragu” in sentences like “ citragum ānaya (bring the 
man with spotted cows)” the spotted cows which are | 
signified by the component parts are not included in | 
the signification of the compound ; for what is intended is 
the arrival of the owner of the cows, not his arrival with 

the cows; hence this compound is of the non-inclusive type. 


PAGE 27 


61... । 
«अं | “tadguna-samvijnano bahuvrihih.” Adjectival com- | 
| 
| 
| 
| 


“abheda-vyavahirahsimanadhikaranya-vyapadesas ca 
| been rendered as “empirical usage as non-different 
; - appositional designation” Vyavahāra (usage) ordi- 
includes vyapadesa (verbal designation) too; here, 
er, they are distinguished, “ vyavahāra ” signifying 
cal activity alone. Hence the denotation of “ empiri- 


s, equivalent to “pravrtti (activity), ” which is Bee. 
ed by Vacaspati in the middle of p. 28 ; 
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PAGE 46 


 nirupadrava-bhttartha-svaripasya’’ etc. The out- 
siders here cited are the Bauddhas, who teach the doctrine 
of nairatmya. The apprehension of this truth cdsts some 
effort. But once there is the apprehension and contempla- द 
tion thereof, there is increasing clarity, which, however, 
does not call for increased effort, in the same way as each 
increased success in jumping calls for a bigger effort than 
before. Nor’ is there subsequent sublation by error; the 
impressions of which too persist; for knowledge has a bias 
for truth, and disturbances due to error exist only till truth 
is attained, not thereafter. This is a favourite verse with > 
Vacaspati; see, for instance, the Sankhyatattvakaumudi 
on verse 64. The word “intellect” in the translation has 
to be understood as synonymous with knowledge; see also 
list of corrections. 


PAGE 49 


3 

The reading °“ pravartante ” adopted by us seems 
to have the support of the Bhamatitilaka and the Rjupraka- 
sika@. The Parimala, which uses the analogy “ yatha 
pradhanam pravartate’’ etc., may possibly prefer the read- 
ing “pravartate”. On either reading, the subject of the 
sentence “atha svayam eva kasmat” etc. has to be sup- 
plied from without; but on the reading “ pravartate ” it is 
possible to understand that the subject is neither the self 
(which does not fit in) nor pramanas (which requires the 
plural), but “yat pravartate tat (that which is active)”. 
Such usage may be taken to be idiomatic, and it agrees 
with what comes before and after. But we prefer the 
reading ° pravartante”’ since it has the support of two 


commentaries besides that of the MSS. mentioned in Note 48. 
69 ५ 
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PAGE 71 | 

‘ “adhikrta-‘dhikara” is rendered as ‘eligibility of the per- 

son already eligible’. Two components enter into adhikara— 

‘the possession of certain qualities, connate, acquired or both 

त (this alone is what is understood by fitness or eligibility ordi- | 

narily), and the possession of interest in the fruit to be af- | 

tained. The former is more in the foreground when, for in- | 

stance, a Brahmin is said to be the adhikārin fora particular 

८ rite.: In adhikrta-’dhikara, interestedness is more to fore; 

it is a person, interested in a particular result, that is further 

interested inanother result accruing from a further subsidiary, 

>“ PAGES 

१ “ nitya-nitya-vastu-vivekab.’’ Vacaspati’s position is 

this. What is eternal is not already known as distinct from 

हो what is non-eternal, as then there can be no further | 
inquiry ; nor can indefinite knowledge, of the nature of doubt, 
avail to generate non-attachment. What does exist is the 
distinction of eternality from non-eternality, the discrimi- 
nation of the attributes (which are called vastu, since they 
dwell therein, vasatt ’ti). This knowledge of eternality and 
non-eternality is linked up with the knowledge of desirability 

and non-desirability. And thus he knows that among the | 

_ denotations of the “Thou” and the “I,” that which will || 

_ be established as eternal will be that which turns out to be 

aa _ desirable and the non-eternal that which turns out not 

_ to be desirable. This much of knowledge can account for 
both non-attachment and the desire to know Brahman 


This: . 
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reading is “ buddhi-siddham tu tad asat”. Vācaspati 
himself interprets this aphorism thus in the Tātparyațīkū : 
tad asad bhavi karyam anenai ’va kadranena janyate nā 
‘nyene ‘ty anumanad buddhi-siddham eve ‘ty arthah. 
The aphorism thus interpreted fits in naturally with the 
rest of the Bhaimatt context. And the comment of the 
Kalpataru is almost a paraphrase of the words of the 
Tatparyattka: yad asad iti prasiddham tad buddhy- 
aruqhena rūpeņa sad. eva, anyatha turanga-srhgavat 
karmatva-nirdesa-’yogat. In the light of this, therefore, 
it seems necessary to amend the text by leaving out the 
“na” and correct the translation thus: “That, however, 
which is non-existent (i.e., to be produced), is (certainly) 
existent in the intellect.” In regard to this suggestion 
of the learned Professor, certain difficulties have to be 
pointed out. The Kalpataru, at the end of the sentence 
quoted above, goes on to say: iti sat-karya-vadina ahuh. 
The aphorism, as it occurs in the Nyaya Sutras, I the 
statement of the final view of asat-karya-vada held by 
the Naiyayika. The words of the Kalpataru would, 
therefore, suggest that the citation here is not of a Nyaya 
aphorism, but of the aphorism of some school professing 
sat-karya-vada. The suggestion is reinforced. by the 
Bhamatitilaka, which says: atra sat-karya-vadi-sammatim 
aha. Once this possibility is conceded, there is the 
further possibility that the aphorism here cited by 
Vacaspati has a “ na” in it. That this is more than a 
bare possibility seems made out by the Rjuprakasika, 
which implies the presence of a “na” in the aphorism : 
na hy asan nara-syngadi buddhav alikhya vyakriyate ; 
buddhi-sattve ‘sattva-yogac ca; tatra vrddha-sammatim 
aha—yatha ’hur iti. The words of the Kalpataru too do 
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39 


not rule out the reading with a “na”. The least that is 
necessary to support the suggested correction is the further 
correction of the Kalpataru and the Bhamatitilaka so as 
to make Shem read “ asat-kārya-vādina ahuh ” and “ asat- 


> hsp 


etn =" ७ 
[ 


karya-vadi-sammatim aha’. Such procedure involving 
a double correction may seem condemned by the 


+ Ag 


law of parsimony. But there are at least two counter- 
vailing considerations of some weight. The first is 
that no other source has been traced, while the 


| 
DA, 105 A 
Ci 


Nyaya aphorism as interpeted by Vacaspati fits into 
the present context. The other is that there is 
comparatively little point in the advaitin appealing for 
support to the sat-karya-vadin, as he himself is of that 
persuasion; on the contrary, his reliance even on the 
asat-karya-vadin would be just and purportful. As 
against this it must be noted that the point at issue 
in the Bhamati is the possibility of creation by a non- 
intelligent being. The purvapaksin in this case is not the 
follower of the Nyāya (which admits an intelligent 
creator), but the follower of the Sankhya (well known as 
Á sat-kārya-vāda), according to whom the world is not before 
_ creation buddhi-siddha for an Isvara. Thus, though the 
_ Suggested source and corrections are extremely plausible, 
it is difficult to accept them outright at the present stage ; 
further, neither the printed editions of either book nor 
_ the MSS. that we have been able to consult warrant the 
om correction. The MSS. consulted for the Kalpataru are 
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the Bhamatitilaka. MS. No. 39 C 14 of the same 
. Of course, scribal errors leading to the perpetua- 
rong readings are not uncommon. 
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PAGE 147 


The expressions “heya” and “ upadeya,” which occur 
very frequently in the Bhasya and the Bhamati, have been, 
rendered uniformly as “te be rejected” and “to be 
accepted’’. It should be noted, however, that, except in a 
few cases (as in the present one), what is meant is 
avoidance and seeking, not mere intelleetuab rejection or 
acceptance. When, for instance, it is said that Brahman, 
being one’s Own self, is neither “ heya” nor “ upadeya, ” 
it means that it is neither to be avoided nor sought. 


PAGE 153 


3 


It would appear from the 


3 


“ caitya-vandanadi-vakya. ’ 
Rjuprakasika that the “statement” is “ caityam vandeta,’ 
not “caitye vandeta,” so that the obeisance is to the 
caitya, not in the caitya. Conformably to this, caitya 
would mean not a shrine, but the consecrated fig-tree to 
which Buddhists offer worship. - 


PAGES 162-165 and 220-223 


These pages contain statements of the Prabhakara 
position based on the doctrine of anvitabhidhana. Certain 
terms, though common to the Bhatta school, are used in 
special senses. The equivalents used in the translation 
are such as would apply throughout the book; the 
peculiarities of Prabhakara usage will, therefore, not be 
Clear therefrom. In the following translation, terms 
distinctively suitable to Prabhakara’s system are employed ; 
it may be used along with or in the place of the 
translation on the above-mentioned pages. For this school, 


karya, niyoga and apurva a, niyoga and apurva are synonyms. What is to be 


done (karya) is that which prompts (niyoga), and this is 


® > 
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the trans-experiential potency . (apuirva) which secures 
heaven. The determinant of karya is volition (krti), and of 
this the determinant is the particular act (kriya). The 

‘fruit (bhavya or phala, e.g., heaven) is emphatizally not 
what prompts nor the determinant. The person prompted 
is called the niyojya ; he is not the person enjoined, since 
niyoga means apūrva, not an injunction, as in the Bhatta 
school. 


TRANSLATION 


e [P. 162] Further, if for him who has heard (studied) 
about Brahman there occurs the cessation of the attributes 
of transmigration, why is it, then, that, on top of hearing, 
reflection etc. are found declared ? Therefore, even because 
of the contingence of the futility of these, the Vedāntas do 
not have for purport the nature of Brahman, but have for 
purport what is to be done, whose determinant is the 
contemplation of the self. And this, which is to be done, 
as prompting him who is to be prompted in respect of 
itself is called niyoga (the prompter), and as not previously 
experienced through other means of knowledge, it is 
called the trans-experiential. And since there is not the 
_ establishment of this without the observance of its 
ps determinant (contemplation), that itself, which is to be 
dons implies for its own establishment the observance 
E of the contemplation of the self, (this being) the determi- 
Si nent and instrument of that. And what is to be done, 
its definitive knowledge depends on (that which 


ESE E 
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the determinant, contemplation; similarly, since of con- 
templation too there cannot be definitive knowledge in the 
absence of its determinant, the self, [P. 163] that itself, 
which is to be done, implies, for the sake of the determina-’. 
tion of that (contemplation), the self as that (determinant). 
As they say: “That, however, which is introduced, i.e., 
implied, for the establishment of that (whigh is to be done), 
that too falls within the scope of the injunction; this is 
the usage of the Tantra (the Prabhakara school of 
Mimamsa).” And, in the case of contemplation, the 
determinant of the prompter (niyoga), its falling within the 
scope of the injunction consists in the observance of it 
as an act; for the self, however, which is the determinant 
of that (contemplation), (falling within the scope of the 
injunction consists in) the certitude of its own existence. 


ज X जे + ¥ न * 


[P. 165] And, since what is to be done is not 170 69 ९७० ९७४६ 
of him who is prompted, the eligible (interested) person 
who is to practise, he states the particular class of person 
prompted: “ And there being purport in respect of an 
injunction ” etc. Becoming Brahman is present as already 
established in the eulogistic passage “He who knows 
Brahman becomes Brahman itself”; yet (because of this 
statement of the existent being changed into a statement 
of what is to be accomplished), there being the expectancy 
of the particular class of person prompted, on the analogy 
of the ratrisatra, he who desires to become Brahman comes 
to be understood as the particular person prompted. For, 
if on the analogy of the pinda-pitr-yajna, tbe person 
prompted be assumed to be he who desires heaven, that 
would be the signification of the absolutely remote by the . 
७ 
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eulogistic passage, which would then have a sense wholly 
unrelated to itself. And, since to become Brahman is to 
be immortal, it is said (in the commentary) 


or him 

* * 
who desires immortality * 
* X * T x k. + 


[P. 220] Further, even by those who recognise the 
purport of all words to be what is to be done, it is 
not possible in the case of (texts like) “A brahmin 
is not to be killed,” “Liquor is not to be drunk,” 
to recognise what is to be done as purport. For, what 
is to be done, having its limits defined by volition, is 
pervaded by volition, and ceases with the cessation of 
that, like Simsapa-ness on the cessation of tree-ness 
lsimsapa being the name of a particular kind of tree]. 
Volition, indeed, is human effort; and its definitive 
knowledge depends on its determinant. And its determi- 
nant, being of the nature of what is to be accomplished, 
can ‘be only a doing, which has a before and an after, and 
helps to bring about something else; (it can be) neither a 
substance nor a quality. It is, indeed, what is directly 
pervaded by volition that is the determinant of volition ; 
and, in the case of substance and quality, which are already 
existent, there is no pervasion by volition. Therefore it is 
there is the statement of the author of the sacred teaching: 
छ Verbs signify doing; through their instrumentality can 


be known what is to be done (kriya).’’ [P. 221] Though 
os for words signifying substance and quality there is relation 


what is to be done, in their effect-stage [i.e., in the stage 
en complete sentence-sense arises, with what is to be 
le as the main element], yet, since relation to what is 
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. through their conjunction with doing, the understanding 
of the trans-experfential (aptirva) is only from those which 
signify doing, not from words signifying substance or 
quality. Nor is it that in statements like “ He is to offer 
oblation with curds,’ “He is to pour diagonally and 


३ 


De NM 


continuously,” curds etc. are the determinants of what is 
to be done; for, even there, what is tobe done has as its 
determinant the doing alone—the offering of oblation or 
the diagonal pouring. Nor on this score, because Of the 
injunction (being) of the oblation and the diagonal pouring 
85 qualified by curds and continuity, as in (the injunction 
of the qualified in) “He is to sacrifice with the soma 
(-juice), ” do (the texts) “He is to offer the agnihotra 
oblation,” ‘He is to pour ghee diagonaily ” become 
restatements of that (injunction of the qualified). Though 
here too what is to be done has for determinant doing 
alone, yet, substance and quality, as complements of the 
doing, though not determinants, fall within the sGope of 
the injunction. The doing, indeed, being undefined, 
as the bare functioning of a kāraka (causal correlate of 
doing), is defined by the particular causal correlate 
—substance etc.; hence, substance etc. are complements 
thereto. And thus, when doing falls within the scope of 
the injunction, that falls within the scope of the injunction 
certainly together with its complements ; hence, substance 
and quality, though not determinants, yet as complements 
thereto, come to be within the scope of the injunction. And 
thus, the injunction which goes over to substance and 
quality through the channel of doing, because of the fear 
of prolixity and because its own content is otherwise 
established, comes, through a restatement thereof, to have 


for purport substance ete., which are complements thereto; 
70 
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[P. | 992] hence, in all cases, what is enjoined (i.e., what is 
to be done) has doing alone for its deterniinant. 
Hereby is refuted the view that in “There is that 
igneya (cake) which is prepared on eight (earthen) plates” | 
what is enjoined has for determinant the connection of । 
the material and the deity. Now, (it may be said), the | 
meaning of the root “bhū (to become),” (in “ bhavati” of 
the text) cannot fall within the scope of an injunction; 
‘ for, if what becomes be already existent, then that which 
has its existence (already) accomplished cannot be that 
which becomes; ether, indeed, does not become; nor, if 
non-existent, since what is non-existent cannot be what 
is prompted, like a sky-flower; therefore, what falls 
within the scope of the injunction is the operation which 
१ belongs to him who brings about, the producer, and which is 
E implied by the becoming, the operation to be brought about: 
and, since this operation is activation, volition, effort, it 
७81108 be cognised without a determinant; therefore, 
there being the need for a determinant, its determinant ` 
is only the connection of material and deity brought to 
_ mind by the word “agneya”. (To this the Prabhakaras 
i say) now, how can human effort, which has an operation 


९ The pot comes within the scope of that 
at is desired, not as a determinant. |P. 223] 
however, there is only the manipulation 
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by the hand ete. For the same reason, even in 
“There is that @gneya”’ etc., what falls within the scope 
of the injunction is only the sacrificial act, which is 
implied by the connection of material and deity, and which 
is the determinant of what is to be done. What is it that 
is said in “ There is that igneya (cake) ” etc. ? (It is said) 
“One should bring about (what is to be dong) through the 
sacrifice with agni as deity.” Hence it is that the texts 
“He who, knowing thus, performs the full moon sacrifice,” 
“ He who, knowing thus, performs the new moon sacrifice ” 
become restatements of the six sacrifices prescribed in 
“There is that agneya” etc. Hence too for that (group of 
sacrifices) itself, which falls within the scope of the 
injunction and is restated, there is the relation to fruit, 
in “ He who desires heaven is to sacrifice with the new and 
full moon sacrifices °’. 

Hence it is an invariable rule that in every case what 
is enjoined has for determinant doing alone, through the 
channel of volition. And thus, in “ Kill not,” “ Drink not” 
etc., if there be admitted something to be done, then, its 
pervader, volition, would have to be admitted, as also the 
doing which pervades that (volition) as determinant. And 
thus, on the analogy of the Prajapati-vrata, what is 
enjoined would, as signifying exclusion through the 
implication of the resolve not to kill or not drink, have 
that (resolve) as determinant. And thus it would follow 
that (that function of negation which consists in) the 
denial of what there is occasion for is wholly abandoned. 
Nor when there is a possibility (of direct significance) is 
implication proper. In the case, however, of “ See not 
the rising sun ” etc., since they commence with “ His vow,” 
there is not the possibility of the denial of that for which 
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there is an occasion; [P. 224] hence it is proper through 
the signification of exclusion, to imply the resolve not to 
see. Therefore, in “ Kill not,” “ Drink not” etc., which 
are denials of what there is an occasion for, since doing 
is non-existent, volition pervaded thereby is non-existent ; 
and that being non-existent, there is non-existence of what 
is pervaded thereby, viz., what is to be done ; hence there 
is no rule that all statements have for purport what is to 
be done; thus he says.... 


PAGE 165 


““brahma veda brahmai’va bhavati’ iti 


त ea टशन 00२0. 0९७ किलर 
z शी 


” etc. The 
sentence as it stands may imply that the fruit “ brahma- 
bhavana (becoming Brahman)” has a need for the 
particular person prompted (niyojya-visesa). This, however, 
does not fit in with the Prabhakara doctrine, which 
acknowtedges efficiency for the aptrva alone, not for the 
fruit. Becoming Brahman, though stated as siddha, has 
to be) understood as sadhya (what is to be accomplished) 

and for this change (viparinima) there is an expectancy 

आओ (akanksa), which is satisfied by the statement of the 

Particular class of person prompted. The genitive in 

‘ “ brahma bhavanasya ” would be thus a case of anādare 


is construction is mentioned in the Bhamatitilaka too 
also list of corrections. 


kartavyata” has been translated as 
५६ ० ७ ११ T 1 . 

? or as obligatoriness”’. here is, of course, 

on of moral obligation here; what is present is, 


1781 desires and passions. Because of these a 


a नि नक) i 


& 6 

ADDITIONAL NOTES 319 
e , 
person is tempted to drink or kill; it is this temptation 
or impulsion which is restated by the prohibition and 
negatived. The object of the negation is to make it known 
that what is restated, the tempting act, is insérumental 
to evil. Throughout this context the reader is requested 
to remember that no ethical significance attaches to the 
words “ obligation ” and “ obligatoriness”.. , 


© 


PAGE 237 : 


The punctuation of lines 8-12 of the text is unsatis- 
factory in all the printed editions ; the present punctuation 
is based on the explanation given in the Kalpataru. 
‘“dvedha” in “samsayo va dvedha yuktah” means “as 
between two possibilities’; this qualification is purportful, 
as, in other cases, the doubt may be among more than 
two possibilities. The translation has therefore to be 
corrected ; see the list of corrections. 


PAGE 239 


“That contemplation and reflection are not principal 
rites ° etc. The word “principal” here is not to be 
contrasted with “subsidiary ”; it means rather that which 
has an apurva result; even subsidiaries, like stutis and 
¥astras (mentioned on p. 185), have apurva results, and 
should, therefore, be classed as “ principal” in this sense : 
in this context, therefore, a guna-karma is not what is 
subsidiary in general, but what is proximately subsidiary, 
subserving the rite itself, not the aptirva generated ; it is, 
in other words, a sannipatyo-’pakaraka- 
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Aitareya Upanisad. 
Aitareya Brahmana. 
Brhadāraņyaka Upanisad. 
Chandogya Upanisad. 
Bhagavad Gita. 
History of Indian Philosophy by S. N. 
Gupta (Cambridge University Press). 
Indian Historical Quarterly, Calcutta. 
Ivyavasya Upanisad. 


Jabalopanisad. 

Kathopanisad. 

Kenopanisad. 

Mundakopanisad. 

Purva-mimamsa-sutras. 
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Rgveda. 
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Svetasvatara Upanisad. > 
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PAGE LINE | FOR READ (> c 
२५ 12, 13 भवति | प्रतिपत्तुरयन्त भवति प्रतिपत्तुः | अत्यन्त 
३७ 10 अन्त- आन्त- Eyf 
४५ 3 मन्यन्ते मन्यते 
८५ 11 दुःस्वरूप दुःखरूप 
१८५ 8 ब्रह्मदृष्टिस्मृतत्वाय ब्रह्मदृष्टिरमृतत्वाय 
१८७ 18 विदिक्रिय विदिक्रिया 
१९१ 16 परस्पर परम्पर 
१९२ 8 नियवात्‌ नित्यत्वात्‌ 
२०० 6 ळक्षन्यम्‌ लक्षण्यम्‌ 
२२२ 10 इति; निविषयः इति निविषयः 4 
२२३ 4 QAANT पौर्णमासीम्‌ | 
y ११) 8; take on the be reflected in ° 
reflection of 
7 14 concealment condemnation 
8 23, 24 its origination (perception so far as 
(by perception) itis) what originates 
10 13, 14 in another con- ascertained through 
text ascertained difference of context = 
71 x, y> 
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PAGE LINE FOR . READ 

f 14 NS of the attributes of attributes absolutely 
र ... distinct distinct (among them- 
र c selves) as also of sub- 
॥ strates (similarly dis- 

: tinct) 
25 23,24 ९ non-proximate non-proximate to the 


...thecogniser cogniser ; whence 
then the extreme 
ta proximity (to the 


cogniser) 
are 28 9-11 And... appre- And, for memory and 
hension apprehension, delu- 


Siveness consists in 
the appositional de- 


eens, signation 
6 11 sublation sublation by error 
Ee z no effort no (further) effort 
a, eee it the truth 
56 2 as something as that 
3 This is how This is how: when 
when 
10 as something as that 
13 That How E 
9 skilled prudent न 
explained ; by us explained by us a 4 
skilled prudent -A 
khadira being made of khadira 
in respect of together with the host i 
.-. krama of subsidiaries end- 


ing with sequence 
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LINE _ FOR 5 
& 
(krama), which are = 
taught directly or £ 
x obtained by transfer, , 
and which bring C 
about proximate or 
remote contributo- 
ries, seen or unseen, > 
25 in the conceit under the conceit s 
PY is established will be established 
26 comes will be arm 
27 becomes turns out to be 
2 indicating its of the type which 
own attribute signifies (the inclu- 
sion of the sense of | 
the parts) as compo- | 
nents of that? (.e., . | 
the sense of the | 
compound), | 
7 That subject That 
19 many may 
4 The Sacred Being-Sacred-Teach- छ 
Teaching-Source ing-Source 
22 apathy monotony 
24 though through 7 
14 khadira what is made of kha- ‘ 
dira । = 
25 nature existent 
16 enjoined for this enjoined, 
(becoming) र x 
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165 22 aS... passage by the eulogistic pas- 
र sage, since it has a 
sense wholly un- 

related to it. 


193 11 they that 
206 26 “ their own their own sense as 
209 | 20-22 And therefore And for this reason too, 
l . ‘anything that it is not sub- 
Se | else sidiary to anything 


else, it is distinct 
from the four kinds 
of substances. 


225 16 process of be- doing 
coming 
i क 237 10, 11 Or there may be Or, doubt may be 
} न ... two ways appropriate, as be- 
ee tween the two 
eB 39 | 28 viz., the fruit and with the (ultimate) 


fruit 
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ri Bhagavad-Gita: Sanskrit Text and English Translation by 
Dr. Annie Besant. Indian Popular Edition As. 4; . 


Special Edition As. 8; Foreign Edition As. 12; Presenta- 
tion Edition— Leather Re. 1-8. 


Bhagavad-Gita: Sanskrit Text and English Translation 
by Dr. Annie Besant and Sri Bhagavan Das, M.A. 
This Edition contains a word for word translation and 
an introduction to Sanskrit Grammar. Indian Edition 
Rs. 2-8; Foreign Edition Rs. 3-8; Presentation Edition— 
Superior Leather Gilt Rs. 8. 


ə 
Yoga Sutras of Patanjali: Sanskrit Text and English 
Translation by Prof. M. N. Dvivedi. It contains also 
notes drawn from various authoritative sources, viz., 
the Bhasyas of Vyasa, Vacaspatimisra, Bhoja and 
Ramananda Sarasvati, and the Yogavarttika of Vijfiana 
Bhiksu ; besides there is an introduction to its study by 


. George C. Williams. Indian Edition Re. 1-4; Foreign 


The 


Vol. 


Edition Re. 1-12. 


Twelve Principal Upanishads: Sanskrit Text, English 
Translation and notes from the commentaries of Sri 
Sankaracarya and the gloss of Anandagiri in THREE 
Volumes. 


I: Contains nine Upanisads, viz., Isa, Kena, Katha, 
Prasna, Mundaka, Mandtkya, Taittiriya, Aitareya, and 
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‘Svetis’vatara Upanisads, translated by that eminent 
Orientalist Dr. E. Roer. Prof. M. N..Dvivedi has contri- 
buted a scholarly preface to these volumes. Indian 
> Edition Rs. 4; Foreign Edition Rs. 5. 


Vol. 11: Brhadaranyakopanisad, translated by Dr. E. Roer. 
Indian Edition Rs. 6; Foreign Edition Rs. 7. 


Vol. 111 : Chandogya and Kausitaki-Brahmana Upanisads: 
Text, translated by Raja Rajendralal Mitra and Prof. 
F EB. B. Cowell, M.A., respectively. Indian Edition Rs. 5; : 
“Y Foreign Edition Rs. 6. 


Sapta-Padarthi or a Manual of the Seven Categories. Sivaditya’s 
Treatise on Nydya-Vaisesika Systems of Indian Philo- 
sophy. Text, transliteration and translation with Notes 
by Prof. D. Gurumirti, M.A., Theosophical College, 
Madanapalle. With a Foreword by Prof. Radhakrsnan, 

M.A., Vice-Chancellor, Andhra University. Indian 
Edition Rs. 2-8 ; Foreign Edition Rs. 3-8 | 
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Viveka-Chudamani or Crest-Jewel of Wisdom. By Sri Sankara- 
carya with Text in Devanagari and Translation complete 
_ by Mohini M. Chatterji, F.T.S. Indian Edition Rs. 2; 
Foreign Edition Rs. 2-8. 
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ad of the Department of Sanskrit and Prof. 
arayana Sastri, M.A., B.Sc. (Oxon.), Bar-at- 
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Yogasarasangraha of Vijfianabhiksu. Text in Devanagari, 


English Translation by Mahamahopadhyaya Dr. Ganga- 
natha Jha, M.A., F.T.S. Revised Indian Edition Rs. 2-8 ; 
Ex. Edition Rs. 3-8. Š 


७ 
Gheranda Samhita: A treatise on Hatha Yoga. Text, Transla- 
tion by 811४ Candra Vasu. Indian Edition Rs. 2; Ex. 
Edition Rs. 2-8. 


ति 

Brahmasutrabhashya of Sri Sankaracarya with Bhamati of 
Vacaspati Misra for the Catussutri. (The first four of the 
Vedanta-sutras of Badarayana). Text in Devanagari, 
English Translation with Introduction and Notes by 
Prof. S. S. Suryanarayana 55501, M.A., B.Sc. (Oxon.), 
Bar-at-Law, and Prof. C. Kunhan Raja, M.A., D.Phil. 
(Oxon.) Indian Edition Rs. 8; Ex. Edition Rs. 9. 


Hatha-Yoga Pradipika of Svatmerama Svamin with the com- 
mentary of Brahmananda. Text and translation with 
Notes by Yogi Srinivasa Iyengar, B.A. Indian Edition 
Rs. 3; Ex. Edition Rs. 4. २ 


The Vishnu Sahasranama. Text in Devanagari and translation 
by R. Ananthakrishna Sastri. Rs. 2-8. 


Lalitasahasranama, with Bhaskararaya’s Commentary, transla- 
ted into English by R. Ananthakrishna Sastri. Lalita- 
sahasranamastotra is printed in Devanagari as an 
appendix. Rs. 4. : 


ENGLISH TRANSLATIONS 


The Nine Upanishads, translated into English with Preamble 
and Arguments by G. R. S. Mead and Jagadish Chandra 
Chattopadhyaya, containing Isa, Kena, Katha, Prasna, 
Mundaka, Mandukya, Taittiriya, Aitareya and Sveta- 
svatara Upanishads. Board Re. 1-8; Cloth Rs. 2. 
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Taittiriya Upanishad, with Sankara’s Commentary by A, 
Mahadeva Sastri. Board Rs. 4-8; Clsth Rs. 5. 


Thirty Minor Upanishads, translated by K. Narayanaswami 


Aiyar Rs. 3-8 i ; 

' Introduction to the Study of the Upanishads, by Vidyaranya t 
translated by A. Mahadeva Sastri. As. 6 | 1 

| _ DISCOURSES | 
Be The Philosophy of the Bhagavad-Gita. By Swami T. Subba Row. या 
iE ट Indian Edition Re. 1-4; Ex. Edition Re. 1-12. : 
i { 


Hints on the Study of the Bhagavad-Gita. By Annie Besant. 
Indian Edition Re. 1; Ex. Edition Re. 1-8. 


Introduction to the Bhagavad-Gita. By V. K. Ramanujachariar. 
z ~ Rs. 3. 


Wisdom of the Upanisads. By Annie Besant. Indian 
Edition Re. 1; Ex. Edition Re. 1-8. 


z Annie Besant. Indian Edition Re. 1. Ex 
1 Re 1-8 


of the Great War. By Annie Besant. Indian 
. 1; Ex. Edition Re. 1-8. 


a. By Annie Besant. Indian Edition Re. 1 
on Re. 1-8 
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गुरुकुल कांगडी विश्वविद्यालय, हरिद्वार 


i 
iais पुस्तक-वितरण को तिथि नीचे भ्रंकित है । 
. इस तिथि सहित १५ वें दिन तक यह पुस्तक पुस्तकालय में 
वापिस ग्रा जानी चाहिए । श्रन्यथा ५ पेसे प्रतिदिन के हिसाब 
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